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Preface. 


At his death in 1932 Baron Erland Norden- 
skio1ld left a rather extensive and uncompleted manu- 
script on the Cuna Indians. In the capacity of his successor 
as head of the Gothenburg Ethnographical Museum I have 
felt it my duty to see to it that this manuscript was finished 
and published. 

The one to whom I could with full confidence turn over this 
responsible task was Dr. Henry Wassén. Wassén 
had for six months daily assisted Nordenski6dld and 
the Indian Pérez during their work and discussions at 
Dalbyo and at the Gothenburg Museum. In this way 
Wassén had become most intimately associated with 
Nordenskiold’s thoughts and plans and had come to 
be very familiar with the manuscript and with the extent 
to which various sections were or were not completed. 
As to the latter there are given detailed indications in the 
introductions to the different parts. 

In order that Wassén should have additional possibil- 
ities for working into the Cuna conditions as well as the 
chance to acquire text material which would complete what 
had already been collected, I felt that it was best for him to 
visit the Cuna Indians at various of their settlements, which 
he did in connection with his expedition to Western Colom- 
bia in 1934—35. A more detailed account of the text mate- 
rial which was the result of this trip has been given by Mr. 
Wassén in part 6 of the publication, Etnologiska Studier, 
which I edit, (Goteborg 1938, pp. I—178) in a thesis carrying 
the title »Original Documents from the Cuna Indians of 

San Blas». To all those who have contributed towards 
making this trip possible, thus also assisting in pushing for- 
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ward the plans for the publication of the Nordenskioéld 
work, I wish to extend my heartiest thanks. 

Upon Wassén’s return to Sweden in April 1935 the 
immediate problem was the laying of the necessary financial 
basis for the preparation of the manuscript and, later, the 
printing of it. 

Dr. Olof Arrhenius, of Stockholm, was the first 
who came to our assistance. He was successful in 1935 
in getting some aid from a benefactor who wishes to 
remain anonymous. I would like at this point to extend my 
warmest thanks to Dr. Arrhenius and the anony- 
mous donor who made it possible for us to get under way 
with the editing of the work. 

During the progress of the work Dr. Arrhenius has 
assisted us still again and the Museum has also received 
worthwhile financial aid from Mr. Emil Dickson, of 
Sparreholm, Mr. Robert Dickson, of Goteborg, 
Consul Hans Elliot, of Panama, Mrs. Anna Pauli, 
of Djursholm, and General Consul G. Sandstrom, of 
Goteborg. To all of these benefactors who have made it 
possible for Nordenski6ld’s posthumous Cuna man- 
uscript finally to be edited in a worthwhile manner, I 
wish to extend both the Museum’s and my own heartiest 
thanks. 

The Curators of Kungl. och Hvitfeldtska Stipendieinratt- 
ningen, of Goteborg, have allowed us to use the thousand 
crowns which were left from an amount earlier set aside for 
Nordenskiold for the Cuna work, as remuneration to 
Baroness Olga Nordenski6old_ who turned over 
the manuscript to the Museum. I want herewith to thank 
the Curators for this assistance. 

I also want to express my sincere thanks to those who have 
made the printing of the manuscript possible. First I want 
to mention the management of the Humanistic Foundation 
of Stockholm, which in 1938 contributed three thousand 
five hundred crowns towards the printing. J ikewise I 
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wish to thank most heartily the Carnegie Corporation of 

New York for their contribution of six hundred dollars. In 

this connection I want to thank especially Dr. A. V. Kid- 

der, of the Carnegie Institution, Division of Historical 
Research, for the great interest he showed and the help he 
gave Dr. Wassén in putting our request before the Corpor- 
ation. Mr. Robert Dickson of Goteborg has also 
made contributions towards the printing and I wish there- 
fore to thank him still again. 

Finally, it gives me great pleasure to express my warmest 
and heartiest thanks to the editor of the work, who has 
constantly devoted unsparing energy and most painstaking 
and conscientious effort to the task of putting the posthu- 
mous manuscript into final shape. 


Goteborg, October 1938. 
Walter Kaudern 


Director, Goteborgs Museum, 
Ethnographical Department. 


Digitized by Google 





Fig. 1. The Cuna Indian, Ruben Pérez Kantule. Photograph taken in 
Panama immediately before his trip to Sweden in 1931. 


Edttortal Chapter. 


In 1927 Baron Erland Nordenski6ld, with 
his wife, Baroness Olga Nordenski6ld, their son 
Eric, and the Swedish ethnographer, Dr. Sigvald Linné, 
visited the Cuna Indians on the Isthmus of Panama. The 
expedition had previously occupied itself mainly with the 
Chocé Indians in western Colombia from whose tribes living 
in the North down as far as the upper reaches of the River 
Docord6, rich ethnographical material was brought back 
to the Gothenburg Ethnographical Museum. 


AIT 


The Cuna Indian part of Nordenski6ld’s expedi- 
tion had to be quite short. According to his own statements 
in his work, »Indianerna pd Panamandset» (p. 192 and 266), 
the departure from Colon took place the twenty-seventh 
of May and the return to that city the second of July. The 
chief reason that the expedition had to be cut short was 
that Nordenski6ld was taken seriously ill, and 
because of a virulent inflammation in the leg, had to be for 
some time at the hospital in Panama City before he could 
undertake the return journey to Sweden. 

During his visit to the San Blas coast Nordenskioéld 
had his eyes opened to the interesting mental culture of this 
tribe. He, for one thing, seriously went in for a closer investi- 
gation of the picture-writing peculiar to these Indians, 
about which there had previously been no detailed writing, 
but to which some attention had been called through the 
notes of Padre Gass6, and, the year preceeding the 
expedition, through references in the works by the American 
biologist Reginald Gordon Harris (see biblio- 
graphy), Nordenski6ld was the first to seek seri- 
ously to penetrate the thought-world which lies back of the 
songs and incantations which the picture-writings are an 
expression of. He brought home from the expedition a 
collection of Cuna documents consisting of texts written 
by the Indians partly in our form of writing and partly in 
picture-script. Only a few of these, had, however, been trans- 
lated in detail. This material was also published by N or- 
denski6ld, with indications that rather extensive allow- 
ances should be made for mistakes, in Vol. 7: 1—2 of his 
series, »Comparative Ethnographical Studies». 

Nordenskiédld was himself aware of the great 
difficulties, due to the lack of knowledge of the Cuna lang- 
uage, in getting really close to the Cuna material. I can here 
quote his own words from the introduction to a lecture 
on the religion of the Cuna Indians: »Because of my 
illness I regret to say I was able to translate and study 
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more closely only a few of these (picture-writings). This 
had to be remedied somehow. I therefore invited a very 
intelligent Cuna Indian, Ruben Pérez Kantule, 
to come and spend some time in Sweden; Pérez accepted 
and has now been in Sweden six months». 

This was written by Nordenski6ld in the autumn 
of 1931. Six months was actually as long as the Indian’s 
visit lasted. He arrived the twentieth of May and left the 
twenty-sixth of November, 1931. I have written up this 
visit and the work done in connection with it in a French 
paper! and have there pointed out the great significance 
in the fact that Pérez, upon his arrival at the Gothenburg 
Museum, by whom he had been officially invited,? was 
equipped with very significant Indian documentary material. 
It is in large measure this which lays the basis for N or- 
denski6ld’s work which is published here. But I can 
again use Nordenski6ld’s words: 


»When Pérez came to Europe he brought with him very 
valuable manuscript material, which to a great degree completed my 
collections. This consists in the first place of songs, incantations, 


1Wassé€n, 1932. 

2 It was at Nordenski6ld’s initiative that Pérez was invited 
to make the visit to Sweden, and the arrangements for this were made 
possible through the generous contributions of several of Norden- 
ski6l1ld's personal friends and of benefactors of the museum. The head 
of the Johnson Line of Stockholm, General Consul Axel Axelson 
J ohnson, arranged free passage for Pérez from Panama to Gothen- 
burg and return. Mr. Carl A. Str6ém, at that time manager of the 
Balboa Restaurants, was responsible for equipping him for his travels 
and stood also for the expenses involved in the formalities of leaving for a 
foreign country. The expenses connected with Pérez’ stay in Sweden 
and of equipping him with numerous gifts to be used in exchange for In- 
dian specimens were taken care of financially through the assistance of 
Kungl. och Hvitfeldtska Stipendieinraéttningen of Goteborg, and of Mrs. 
Anna Pauli, of Djursholm, and General Consul Gustaf Sand- 
strém, of G6teborg. Along with mentioning these points I would like 

also to use this opportunity to thank, most sincerely, on the behalf of the 
Ethnographical Museum, all those who have assisted in this research under- 


taking. 
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descriptions of the symptoms of illnesses, and prescriptions, written 
in the Cuna language and mainly in our system of writing. Pérez 
has written down these things from the dictation of old medicine men 
and others, who have them preserved in picture-writing. Only in 
exceptional cases has Pérez actually copied the picture-writing. 
The Indian manuscripts we have later translated together, and he 
has annotated them. In this way I have now assembled very valu- 
able material illuminating the subject of the Cuna Indians’ ideology. 
Besides the manuscripts in Cuna, Pérez brought along a great 
many notes in Spanish and Enghsh made by him and other Cuna 
Indians from the dictation of their High Chief and Great Seer, N éle. 
These deal with the traditions and history of the Cunas, and are 
also of great interest. We mayshave through them, among other 
things, access to what the Cunas still know of the Spanish conquest 
of their land and of the French colonization of their section in the 
beginning of the eighteenth century. It is very interesting to com- 
pare these narrations handed down by word of mouth with what we 
read in the contemporary diaries of Europeans. In this way we get a 
glimpse of the value of the oral traditional material as historical do- 
cuments. A few of the manuscripts in Spanish and English are further- 
more valuable for the understanding of the Cunas’ religious ideas. » 


Nordenski6ld’s native assistant in putting into 
shape the Cuna material, Ruben Pérez Kantule, 
(figs. I—2), was, upon his arrival in Sweden, according to 
his own statement, twenty-four years old. His official 
position in the Cuna community was at that time Secretary 
to Néle de Kantule in the village of Ustipu, where 
Pérez likewise lived. 

Nordenski6ld has in his notes some little referen- 
ces to Pérez’ character, which I am fortunate enough 
to be able to supplement with my own observations from 
working with these two men as the former’s scientific se- 
cretary. I cite the notes here, as they at the same time 
illustrate the point that Nordenski6ld_ regarded 
with a critical eye both his material and its exponent. He 
was, as early as the expedition in 1927, already fully con- 
scious of the fact that Pérez belonged to the Cuna youth 
who had studied 1n Panama. 

Nordenski6dld has made a note of the fact that 
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Pérez lacked imagination, which he considered a fortu. 
nate circumstance. Nor was Pérez _ inquisitive. In 
spite of the wholly new conditions which confronted him 
in Sweden, the questions he asked could probably be counted 





Fig. 2, Pérez Kantule at work cataloguing the Cuna collections at the 
Gothenburg Ethnographical Museum, September 1931. 


on ones fingers. When he did ask about anything it as a 
rule had to do with nature, the plant world, or such matters. 
For instance he once asked Nordenski6ld about 
the Oxalis leaves, which close up towards evening, and 
whether the grass lawns in Gothenburg were covered with 
snow in the winter. Nor did Pérez make requests of any 
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kind, at least not until just before he was to start on his 
return trip, when he needed to supply himself with gifts 
and articles for bartering. Nordenskio6ld has jotted 
down as noteworthy the fact that Pérez once asked for 
an illustrated paper where the larva — pupa — butterfly 
development was pictured. This was evidently of interest 
to him. 

Nordenski6ld has written of Pérez that he 
had a fear of saying anything that was not right. From 
my own experience I can underline that statement. »Anwu- 
shult», »No sé», »I don’t know», was a very usual expression 
with Pérez, when he was unable to explain something. 
One can even see evidence of this in the texts. In many 
instances the translation of a Cuna word is missing, where 
Pérez naturally, if he had wished, could have made up 
an explanation. This he did not do. In writing his com- 
mentaries for the Museum’s catalogue on Cuna specimens 
he honestly stated the fact when his knowledge was in- 
sufficient. As an example of this may be given his note to 
GM .27.27.1381, bark of the zgua-tree, used for medicinal 
purposes: »Una corteza de un arbol mgua-uala». Usan como 
medicina (no puedo explicar por falta del conocimiento).» 

As for the Indian collections in the Gothenburg Museum, 
aside from the Cuna, Pérez _ showed little noticeable 
interest in them. On the other hand he interested himself 
to a great degree in the considerable literature on the Isth- 
mus of Panama which was placed at his disposal. He copied 
with great energy most of the old writings in order to be 
able to give lectures about them upon his arrival home. 
In the same way he had at his own home copied the medicine 
songs and other documents which he had with him when he 
came to Sweden. Nordenski6ld saw a connection, 
and probably rightly, between his bent for copying and his 
lack of imagination. He was not creative. 

Regarding the questioning method with the Indians and 
his opinion of his work with Pérez, as well as the distri- 
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bution of knowledge in the Cuna community, Norden- 
ski6ld_ has himself written down what he thought: 

»When I asked Pérez questions I found that there was much 
which even this unusually intelligent Indian, interested as he was 
in his people’s culture, had not thought of, although one should al- 
most have expected this, for though he had had long discussions 
with N éle about the Cunas’ traditions and concepts, he had not 
covered everything. It is therefore most inadvisable to do research 
on the history of religions by means of questions. If one is not 
careful one can so put a question that one wakes the Indian’s inter- 
est in his own replying to it, and though he actually does not know 
the answer, he says something which he thinks is probably true. 
One has through questioning got the Indian to give an explanation, 
where he formerly contented himself with the fact. It is clear that 
Pérez in the first place, when he had wished information, had 
turned to N éle and, in addition, to some one of the older Indians 
who were medicine men or who knew certain songs and traditions. 
It is evident that the knowledge of these men can cover very differ- 
ent fields and their statements can be varying, not to say contra- 
dictory. Different medicine men can be specialists in different evil 
spirits. It is obvious that there is no single Indian who knows all 
medicines, evil spirits, sagas, traditions, and so forth. When I, to- 
gether with Pérez, went through the notes made by Slater 
from the dictation of an absogédi in Ailigandi, it was clear that there 
was much that was new to him. In these notes one gets a great deal 
of information about where the protective spirits come from, of 
which Pérez had not previously wished, or been able, to give 
any indication. This naturally does not prevent Pérez’ com- 
ments on these notes from being very worthwhile, as they are, for 
the most part, about things with which he was already familiar. 

To ask a Cuna Indian, for example, »Do you believe that a human 
being has a soul?» is absolutely naive. The question cannot be an- 
swered with yes or no. We find in the chapter on the soul, pirba, 
the description of a complicated concept. The answer to a question 
when it is a matter of ideology is to be taken with caution. It is 
another matter if the question leads to Pérez’ telling what he 
has done himself in this or that circumstance. 

When one discusses anything with Pérez one understands how 
knowledge is distributed among a few individuals in the Cuna com- 
munity, and not in such a way that one can know everything. N éle 
knows the most but his knowledge embraces more than anything else 
the traditions and medicines. On the other hand he does not un- 
derstand, for example, picture-writing. Absogédis’ knowledge is also 
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limited to a certain field. N @le knows the absogédi-song also. 
Certain persons know only certain songs. 

When we study the Cuna Indians’ concepts we must distinguish 
between the great mass of beliefs and what the Great Seer N éle 
and the thinking people believe. The Cunas have thus a great 
many sagas of the usual type such as the story of how they 
got fire, and the story of the world tree, in which animals take 
part, speak and behave like people. For N éle and the think- 
ing Indians these stories do not belong to any special field of 
knowledge, but are more or less known by all the Indians and have 
no further significance. They don’t believe as the great masses 
that these mythic Heroes in the shape of animals have actually 
existed. It is first with Jbeorgun and his followers that this tradi- 
tion begins as the real history of this people. Jbeorgun does not 
change himself into an animal and he never does anything which is 
supernatural. He and his followers are reformers and inventors, 
who build up the Cuna culture, concoct medicines, improve the lang- 
uage, introduce the puberty feasts, and so on. The only super- 
natural thing which is told about Jbeorgun and the earlier mythic 
Heroes of this type is that they have come down from heaven and 
that they have no earthly father or mother. ; 


The Cunas have beautiful stories, rich in imagination, which tell 
about the wandering of the human soul after death to the kingdom 
of the dead. Even these are for N @le only stories which he tells 
to the common Indians, in order to have them believe in them and 
have their morals built up by them, but he himself does not believe 
them. Regarding the fate of the soul after death N 21 ¢ has himself 
only a vague idea. He confesses to the specially initiated that he 
doesn’t know where the human souls go when they die. »Nobody 
knows the soul’s fate after death», N él] e has said. 


Thus we see that we must here draw up a distinction between 
what the more educated Indians look upon as knowledge and what 
the great masses of Indians believe. We must, however, remember 
that among the individuals with special religious interests there are 
found significant divergences in belief. Even if the more educated 
Cuna Indians are skeptical of the tales about the Indian paradise, 
still they, as well as the common Indians, believe in God. Their 
God has made everything and it is he who punishes his people with 
illnesses and death. All Cuna Indians believe in evil spirits as the 
cause of illnesses. It is God who sends out these evil spirits and it 
is with them that the medicine men fight for the life of human beings. 
They receive help from the medicines, which are the powers which 
radiate from the spirits in trees, plants, stones, and so forth. N éle 
has help even from the evil spirits themselves. With the protective 
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spirits’ help the medicine men fight the evil spirits and in this con- 
nection the songs play a very important réle. The medicines have 
not only the task of fighting evil spirits. They are used in all of 
life’s situations. A woman who is going to give birth to a child 
must take medicines. The great mass of Indians do not reflect as 
to why they use this or that medicine which they get from the me- 
dicine men. They use it because they believe in the wise man or 
woman they have gone to. Back of the medicine men’s prescription 
there does indeed lie great experience and even perspicacity. If a 
woman, for example, is pregnant, her husband must not use as me- 
dicines plants which have thorns, because this might hinder the 
birth. If an Indian wishes to have a beautiful voice he should gargle 
with water into which has been laid the ashes of a bird which 
sang unusually well. 

Even if an initiated Indian is skeptical about such cultural mat- 
ters as the story of the stolen fire, the world tree, and so on, he is, 
at any rate, as was said before, convinced that God has created every- 
thing and that in this connection the menstruation of the first 
woman played a tremendous réle. It is of this and his own body 
that God has made men, animals, and plants. Here we have wis- 
dom which is concealed from most of the Indians, wisdom which is 
only possessed by the few. It is thus certainly not all Indians who 
know, for instance, how the different kinds of turtles have been 
made from the menstruation of the first woman. Here we meet 
with the ideas which the more intelligent Indians believe in but 
which the ordinary members of the tribe know nothing about. 

The Cuna Indians have a peculiar idea about a power Miu which 
forms the fetus in the womb of the mother and which gives it its 
characteristics, or talents, kurgin. A person can have kuirgin for 
hunting a certain kind of animal, for learning languages, for seeing 
snakes, and so on. Here we have an idea which appears to be gen- 
eral and is not held only by a few individuals. This connects with 
the fact that almost every person seeks by taking medicine to in- 
fluence his own kirgin in a certain direction.} 

There are a great many places called pirya where the evil spirits 
hover. At one of the places for example the demon Nugaruetchur 
stays. This monster has a long trunk. Only the great néles may 
visit piryas, whose existence all believe in. At the same time the 
Indians fear piryas. 

All the Cunas believe that animals, plants and stones, as well as 
people, carry out actions as if they had souls, but it is only a few 


1 Pérez told me that he had bathed very much in medicine in order 
to develop his kurgin for studying, and he was rather convinced that the 
method had been successful. 
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who have tried to explain to themselves how that can be. Most 
of them content themselves with the superficial facts and don’t 
think of the reasons. When one who is eager to learn wants an ex- 
planation, he turns in most cases to N éle, who evidently has 
thought over the problems and who is the main one to carry on 
the traditions. It is purba that people, plants and animals and cer- 
tain stones have, but it would not be correct to translate purba 
merely as soul. The dead person is nagiba, but nagiba i is not identical 
with pirba although it is pirba, or more correctly pirbagana (plu- 
ral), which has made nagiba. But more of that later on. Here I 
have only wished to point out the difference between the ideas of 
those initiated in religious wisdom and the ideas of the great masses, 
between those who think and those who simply do what everyone 
else does. 

When we study a primitive people's culture we should not deceive 
ourselves into thinking that they tell us everything just because 
they tell very much. Pérez could really not remember either 
his father’s or mother’s name. On the other hand, he could tell us 
what his great grandmother was called.» 

In regard to Pérez’ own family Nordenskioéld 
left the family trees on the father’s and mother’s side respec- 
tively, which were made out by Pérez (fig. 3 A—B). 
I might add that just after Pérez’ return he divorced 
his wife in order to marry, according to his statement, an 
educated woman, who would be able to help him as secretary. 
The new wife is called Olympia Filos and belongs to 
the group of schooled Cuna youths. In connection with 
the divorce Pérez had to move from Usttipu to Nargana 
where he now lives. Beyond this, Pérez’ family history 
has for the present no further interest here. 

As to the information that Pérez knew the names of 
his great grandmother but neither that of his father nor 
mother, it might be added that he never revealed whether 
he himself had any Indian name. For his father’s ancestry 
he showed an exceptionally good memory, as is evidenced 
by the following name list: 

Pérez 

Kantulpip? 

1 The little Kantule. 


Iguawuaynippe t 
Inatinippe ft 
Machi-Gologua ft 
Pasuba ft & 
The last named, Pa- 
suba, came from Rio Ferezo’ 
Bayano. Machi-Golo- 
gua got his name from 
the fact that his skin was 


to 








a clear yellow. He is 

t t T 
spoken of as a member of ¢ os 
the Cuna Indian depu- on t 


tation which in 1870 
presented a petition to 
the Colombian authorities 9 9 J" oy 9 J ot 
in Bogota!. 
I have already written Perez ? 


about the _ reason for ¢ 8 J 
Pérez’ trip to Sweden. En idee ia tiis theca ay 
: s 1g. 3. Tez escent on his lather $s 

His stay in Gothenburg and his mother’s (B) side. 


was quite short. In order 

to get quiet surroundings for work Nordenskiold 
with his family and Pérez left the city as early as 
the first of June, for his country place, at Dalbyd, off 
the coast of Sdérmland. From this point on I too was 
associated with this work, since I, as assistant to Norden- 
ski6ld, was to begin the copying of the collected Cuna 
documents to be treated. These copies were later in turn 
corrected for language, annotated, and translated, by Pé- 
rez and Nordenski6ld. 

The stay at Dalby6 occupied three months. It was here 
that I, personally, had the opportunity to develop a firm 
friendship with Pérez, as well as to hear him narrate 
the animal stories which I later published? 

1 See S., H. A., 1873, p. 312. 

*Wassén, 1934:a and 1937. 
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Pérez asa rule retired late. In the evenings he always 
wrote down in his diary what had happened during the day, 
and if he was too tired to complete everything at that time, 


he filled in what was missing, at the latest, the next 


morning. 


I must tell about one of the systems Nordenskidéld 
applied in collecting material, as it has a bearing upon the 
final form taken by the manuscript. I refer to our custom 
of assembling after dinner in the drawing-room for conversa- 
tion. Pérez used as a rule to join in on some certain 
topic on which he would talk at great length. Sometimes 
Nordenski6dld would break in with questions and 
lead the conversation further along the lines he found 
most interesting, but generally he did not interrupt. He 
did, however, make frequent notes on small, loose slips of 
paper which he had provided especially for that purpose, 
and the following day or at the most suitable opportunity 
he would systematically cross question Pérez, using his 
notes as a basis for what he asked. In the preparation of 
this manuscript, I have had to try, among other things, 
to fit several hundred such slips and scattered notes into 
the places in the manuscript where, according to the subject 
matter, they belong. 


In August Nordenski6ld invited to his country 
place another of his pupils, Dr. K. G. Izikowitz, who 
was given the task of going through the copied material 
from the standpoint of phonetics. He was occupied with this 
work also after our return to Gothenburg and up until 
Pérez’ departure. Generally speaking, the texts pub- 
lished here, all included, can be considered to have been gone 
through by Izikowitz and Pérez, for pronuncia- 
tion and accentuation. 


In connection with the question of language I must here 
say a word or two about the work put in by Pérez on 
the vocabulary. In the beginning he went at this job with 
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great enthusiasm, gradually with less and less, and finally 
with none at all, as he evidently got tired of writing it out. 

During the last part of Pérez’ stay in Gothenburg 
Nordenski6old went to Paris and the continent on a 
lecture tour. Consequently he had no opportunity to see 
Pérez again, since by the time he returned Pérez had 
already gone back to his home. 

After his return home from his travels abroad until his 
illness in March 1932, Nordenski6ld was intensively 
occupied with the completion of the Cuna work. This was 
however, at the time of his death on the 5th of July, 1932, 
in a far from complete form, which fact is brought out 
more clearly by what follows. 

The title used for the whole work I have chosen myself. 
Nordenskiold had, according to a notation he left, 
and to other papers, considered the title: »The History of an 
Indian Tribe over a Period of 300 Years», which he later 
changed to »400 years». His intention was, as he pointed out 
in several lectures, which in the last years always treated of 
the Cunas, to follow the Cunas’ history from their discovery 
to our own time and to place the facts brought out in relation 
to the Cunas’ own traditions, this to be done through thor- 
ough studies of actual sources. This historical section was, 
however, never written. What Nordenskiold wrote 
in 1928 about the discovery of the Cunas I have quoted 
from one of his works (see pages I—7). No more were 
the other parts of the manuscript left in publishable shape. 
No final arrangements had been made. Nordenskioéld 
himself had, however, considered a so-to-speak »readable» 
part, and another part with documentary material. The 
vreadable» part he had time partly to complete in manu- 
script, and already during Pérez’ stay certain chapters 
had been written out, which were translated into English 
as well as read though and discussed with Pérez. How- 
ever, constant additions and changes came to be made later 
on in these sections, and these I had to work in, in order to 
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bring out the final version. Some of these chapters were 
published in part by Nordenski6ld. I have indicated 
this at the beginning of the respective sections. 


The present arrangement of the work is my own. Because 
the manuscript was not entirely completed and its compara- 
tive part entirely unwritten it has remained for me to put 
into shape all of the material from the standpoint of contents. 
Naturally there may be differences of opinion as to how one 
or another text should be placed, and it is also possible that 
certain repetitions appear. The latter is often due to the 
fact that Nordenski6ld used the same text examples 
to illustrate different points. 


In the editing I have as a rule rewritten every line both of 
the Cuna texts with interlinear translation as well as the 
other texts, and have worked in the footnotes. Unsigned 
footnotes are by Nordenski6ld, or by him and 
Pérez together. Single footnotes by Izikowitz are 
signed IZI. My own notes are signed ED (itor). 


Nordenski6ld_ never referred in his manuscript to 
the catalogue numbers of Cuna original documents but says 
only, »I have a picture-writing», and so forth. A part of 
the original documents were never catalogued until after 
Nordenski6ld’s death. In order to make possible and 
to facilitate an otherwise time-wasting, and for the unini- 
tiated, difficult, searching of originals in the Gothenburg 
Museum I have given for the respective texts catalogue num- 
bers with statements of number of pages, kind of writing, 
alternative versions, writer’s name and so forth, so far as it 
has been possible. 


Regarding the Cuna texts with Spanish interlinear trans- 
lation it has only been possible for me to copy directly the 
translations made by Nordenskiold in cooperation 
with Pérez. A summary of each text in English would 
have been desirable, but I was for financial reasons able to 
accomplish this only in certain cases. 
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Certain details in the manuscript notes are so incoherent 
that they have been left out. This applies however only 
occasionally to more important details. Such an exception 
is the case of some statements about the Cunas’ counting 
system which unfortunately does not seem to have been 
put into final shape by Nordenski6éld and Pérez. 

All in all, it can be said about the material that it is rich, 
but nevertheless lacks much. Nordenskiold writes 
himself: »The material from the Cunas which I now have at 
my disposal appears to be very worthwhile, but as has come 
out from the discussions with Pérez it is however only a 
poor part of what exists among them to be collected. There 
are great numbers of songs of all kinds, calendars in pic- 
ture-writing, enigmatic picture-writings resembling the old 
Aztec ones, wooden tablets with picture-writings carved out 
in relief and so on. All this according to Pérez. During 
the next few years we no doubt shall see what can be found 
here. Constantly much material is lost — because every 
medicine man takes his notes with him to the grave, and his 
songs only survive if they are copied by his followers while 
he is alive.» 

Regarding the transcription of the Cuna texts in this book 
the Spanish sound values have been adhered to. For further 
details regarding this point, see the introduction to the word 
list in Part G. 

In the printing of this book the following system of typo- 
graphy has been used: 

Names of people of a non-mythological character, that is, 
for example authors, Indians who have furnished material, 
etc. are printed with spaced letters. Example: Norden- 
skiold has made a note... The description has been 
made by Galindo from the dictation of Iguatio- 
gina. 

Names of people of mythological character, as well as 
words in the Cuna language, with the general exception of 
known geographical names, are italicized. Examples: Ibe- 
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orgun, tule, néle etc. We have a special case in regard to the 
word néle (seer), for although it is actually a title it is used 
also as the given name for the famous néle now living in 
Ustuipu. Thus it is written in spaced italics, i.e. MN é@le of 
Usttipu was born to be a néle. 

In all the texts, explanations placed within parentheses by 
the Indians themselves are left in parentheses, while on the 
other hand explanations inserted by the author and the edi- 
tor are placed within brackets. Example-.... magtb (tam- 
bién nilba) [ = hilo de algod6n]. 

References to books are made in the notes as a rule only 
by giving the author’s name and the year; for more complete 
information the reader may turn to the references. 

Finally, I should like to use this opportunity to say that 
it is the kind cooperation of Dr. W. Kaudern, Director 
of the Gothenburg Ethnographical Museum and Publisher 
of »Etnologiska Studier», which has made it possible for me 
to bring out, in the spring of 1938, my own text material 
from the Cunas. As I have mentioned in the introduction 
to that work, it would not have been possible from the stand- 
point of either finances or space to burden Norden- 
skiodld’s already extensive work with my additional 
material. As to the documentary material which I brought 
back to Sweden it is to be looked upon as a complement to 
this posthumous work, to the author of which I shall always 
feel tremendously indebted. 

Elsewhere Dr. Kaudern_ extends his thanks to 
those who have made the publication of this work financi- 
ally possible. As editor I wish to express my sincere thanks 
to Dr. Kaudern for the confidence he has shown me in 
placing in my hands the work of getting out this book, as 
well as for the great interest he has shown in working to 
have this undertaking brought to completion. 

I want also to give my hearty thanks to Mrs. Mary 
Frodi for the translation into English of the greater part 
of the manuscript as well as for the keen interest taken in 
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reading the proofs. I am also indebted to Mr. Nils Jan- 
hekt of the Guatemalian Consulate in Goteborg who has 
been so kind as to correct in the proofs those parts of the 
Spanish text which were not originals that had to be left 
uncorrected. Last but not least, I want to thank the artist, 
Mr. Axel Hjelm, who has done the illustrations. All 
have, each in his own field, and with the greatest interest 
and willingness, endeavored to facilitate the work for me. 


Goteborg in July 1938. 
Henry Wassén. 


Digitized by Google 


Part A. 


The Country and Communities of the Cuna 
Indians. 


The section of Nordenski6ld’s work published here 
is in large measure incomplete, inasmuch as the author had 
not finished or arranged in a complete unit all the material. 
Here as well as in all other places in this work I have, how- 
ever, followed the principle of publishing if possible all the 
material. Aside from the changes in spelling of names and 
so forth, these texts have here the same form they had in 
the original except for the correction of the original copies 
carried out in cooperation with Ruben Pérez Kan- 
tule. 

As has been said before Nordenski6ld never had 
time to put into shape for his Cuna work the information on 
the tribe’s history and politics for which he had planned a 
special chapter. In order to make up for this to some ex- 
tent and to give the history of the tribe’s settling on its pre- 
sent land as Nordenski6ld had presented it, I have 
chosen to give here as an introduction some pages in trans- 
lation which appear in Nordenski6ld’s Swedish work 
from the 1927 expedition: »Indianerna pd Panamandset» 
(Stockholm, 1928). The translation is taken out of certain 
parts of the aforementioned work, an English version of 
which had been planned but was never carried out. ED. 


Nordenskiold, 1928: a, p. 103 et seq. 

»Before proceeding further I ought to tell briefly of the 
history of the Cuna Indians. Not many minor tribes in 
America have lived through so many remarkable things 
since the time of the discovery as the Cunas. 

The regions around the Gulf of Uraba constituted Spain’s 
first actual colony on the American mainland. As early as 
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1501 the San Blas coast was traversed by Bastidas, 
who there found the Cuevas, a people related to the Cunas. 
From them he obtained pearls and gold. Ali the »dress» 
that the men wore consisted of a penis cover of gold. Accom- 
panying Bastidas on his travels was the renowned car- 
tographer Juan de la Cosa, who on a later journey 
was killed by Indians in the neighborhood of the Gulf of 
Uraba. Near Rio Tarena was established in 1510, Sa. Ma- 
ria de la Antigua, a place which was even made the seat of a 
bishop, the first on the American continent. It was from here 
that Balboa set out when he discovered the South Pacific 
Ocean, and it was not far from here — at Acla, or, more 
correctly, Avylatthuala — that he after his execution 
was buried. One of the principal chiefs of the Cunas 
told me that he knew the spot where Balboa was buried, 
and it is not impossible that he spoke the truth. The 
discoverer of the Pacific really deserves a monument over 
his grave. 


As early as in 1524 the Spaniards abandoned Sa. Maria de 
la Antigua, Panama then becoming the capital, and the traf- 
fic across the Isthmus first went via Nombre de Dios and 
later on via Porto Bello. 


After this, the Indians on the Gulf of Uraba and on the 
San Blas coast were for a time left in peace. It is quite poss- 
ible that at this time the Cuevas, who were enfeebled by 
wars and probably also through disease, were ousted from 
the territory by the Cunas, who came from the region of the 
Pacific. 

In the beginning of the 17th century the Spaniards 
made efforts at subduing the Cunas. A big expeditionary 
force was fitted out from Cartagena, but was entirely un- 
successful. Towards the end of that century Drake made 
a futile attack on Panama. As for himself, it is said that 
he found his last resting place in a leaden coffin at the bot- 
tom of the sea, off Porto Bello. In these regions it is hardly 
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probable that he and his people came into contact with 
the Cunas. 

During the 17th century, however, the Cunas made the 
acquaintance of Europeans other than the Spaniards. Dam- 
pier and other English pirates visited their coastlands, 
and in 1698 there was founded, on the initiative of Pa- 
terson, the famous Scottish colony in Darien, which, 
though launched with abundant means and equipment, how- 
ever ended as an utter failure. For some time the Scotch- 
men subsisted only on the Cunas’ charity. 

At the close of the 17th century, and in the beginning of 
the 18th, numbers of Frenchmen, for the most part Calvin- 
ists, settled among the Cunas, married Cuna women and 
had children by them. 

Those Scotchmen, Englishmen and Frenchmen must have 
had considerable influence upon the culture of the Cunas. 
From that time we find the practice among the Cunas of 
shipping onboard sailing vessels and voyaging far and wide 
about the world. The religion they heard about was not 
only Catholicism but also Calvinism, and traces of this are 
met with in present-day Cuna religion. Catholic monks 
have, it is true, endeavored to influence the Cunas from the 
Pacific side, but on the Atlantic side missionary activity 
never appears to have been of much importance. Dating 
from the year 1640 there exists a very exhaustive account of 
Cuna religion and myths written by father Adrian de 
Santo Thomas. Strangley enough, these latter 
correspond more closely to what we know of the Chocé Indi- 
ans than with what I have recorded in the case of the Cunas. 

In conjunction with the visiting or settling by Englishmen, 
Scotchmen and Frenchmen on the San Blas coast, there 
evidently was taking place an emigration by the Cunas from 
the interior to the coast. The coastal region began to attract 
these Indians who, like the Chocé, lived ‘mainly along the 
banks of the rivers. They evacuated more and more the 
“1 See Salcedo, 1908 (1640). ED. 
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Pacific side of the Isthmus and went over to its Atlantic 
side. They lost interest in the regions about the Gulf of 
Uraba, and the main body of the tribe settled on the San 
Blas coast on the upper reaches of the rivers Chucunaque 
and Bayano. 

As the Cunas moved away in the direction of the Atlantic, 
their old territory was taken possession of by Negroes and 
Chocé Indians. As to the latter, they have in some locali- 
ties lost ground while in others they have undoubtedly ex- 
tended their occupation. 

In the beginning of the 18th century the Spaniards appear 
to have tried again to bring the Cunas into subjection. In 
this they were, however, unsuccessful, and in 1741 concluded 
a peace treaty with the Cunas. In this treaty were also 
included the French Huguenots who were living with Cuna 
women. 

In the peace agreement the Indians expressly stipulated 
that no Negroes, mulattoes or zambos were to live in, or 
pass through, their territory. Their motive in this was 
probably their fear of miscegenation. But on the other hand 
they apparently entertained no objection to the intercourse 
between their women and the Frenchmen. In the middle 
of the 18th century the French language was fairly commonly 
spoken among the Cunas, and there is mentioned among 
other things a chief named Juan Sauni, who was the 
son of a Frenchman and a Cuna woman. On occasions the 
Frenchmen assisted the Cunas; thus in 1712 the Spanish 
village of Santa Cruz de Cana was sacked by eighty French- 
men and three hundred Cunas. The commander of this 
marauding expedition was the Frenchman Charles 
Tibou. 

In 1757 the remaining Frenchmen were killed, it is said 
at the instigation of Englishmen who had supplied the Cunas 
with arms. Towards the end of the 18th century the Span- 
iards again occupied part of the Cuna territory, but had 
to evacuate it in 1790. 
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Thus it will be seen that French, and possibly also other 
European, blood has entered into the racial composition of 
the Cunas. Miscegenation with Negroes, on the other hand, 
has not taken place. The blacks have always been held in 
the most profound contempt by the Cunas. 


During the roth century the canal project set its mark on 
Panama affairs. Both the Chocé and the Cunas then came 
into contact with engineers of American, English and French 
nationality, who were seeking for the most practicable route 
for the canal. None of these people ever experienced 
any difficulties from the Cunas excepting that permission 
to traverse their territory was occasionally refused them. 


When Spain lost her colonies on the South American 
Continent, the Isthmus of Panama fell to the lot of Colombia. 
The Colombians never succeeded in subjugating the Cunas, 
but then they can hardly be said to have made any serious 
efforts at suppressing the liberty of the Indians. On one 
occasion Colombian soldiers were badly defeated in Cuna 
country. 


In 1904, when with the support of the United States, Pana- 
ma declared its independence, a large portion of Cuna ter- 
ritory came under its dominion. At first the Cunas stated 
their intention of being Colombian citizens, and even for a 
time flew the Colombian flag. They did not realize that 
Colombia was not in a position to maintain any claims 
against the strong republic of Panama. 


During 1907—1910 there lived among the Cunas a Jesuit, 
Padre Gass6, whose treatises on their religion, habits 
and customs are by far the best work that has been written 
about them. I can here do no more than supplement that 
distinguished writer’s admirable work. Padre Gass6 
is rumored to be dead. I have been told that he resigned 
from the Order of Jesuits. It is also said that he was mur- 
dered and stripped of his belongings somewhere in Central 
America. Of the greatest importance to science would be 
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the recovery of his manuscripts, in particular his Cuna 
dictionary of 20,000 words.! 

Also in later years a good deal has been written about 
the Cunas, especially by North Americans. I will here men- 
tion one name only, that of the distinguished biologist, Dr. 
Harris. 

The latest occurrence worthy of note in the history of 
these Indians was when, in 1925, a considerable section of 
the tribe, after instituting a massacre on all Panamanians 
within their territory, proclaimed the independent republic 
of Tule, whose flag is a blue swastika on orange ground with 
red borders. This republic is still in existence, and Panama 
authority does not carry within its territory. In Panama 
it was commonly maintained that the revolt had been insti- 
gated and engineered by a North American gentleman named 
Marsh. Thanks to North American protection, the Cunas 
escaped being punished by the Panamanians. A punitive 
expedition of such a nature would only have led to the 
Indians retreating into the fastnesses of the mainland, and 


1 From what Padre José M. Berengueras, C.M. F., missionary 
of Nargan4, has been so kind as to tell me in a letter of the 1st of Sept. 
1937, P. Gass6’s manuscript for the dictionary can now be found in 
the catholic mission at Nargané4. P. Berengueras writes as follows: 
»En la misién catdélica de Nargana se guarda el original del Vocabulario del 
P. Gass6o: lo consegui de manos del P. Martinez que acompafié a 
Mons. Junguito en la visita pastoral a Nargan4 en 1912. Dicho P. 
Martinez, sacerdote secular, fué amigo del P. Gassd6, y al irse 
para Espafia en 1929 me obsequié el vocabulario que me ha servido mucho. 
Es un ensayo, pues apenas lIlegan a 800 los términos: ni hay orden alfa- 
bético perfecto. Sin duda que el Padre Gass6 proyectaba algo ma&s 
grande, pero al abandonar la misién, todo perecié. » 

Nordenski6éld evidently had the idea that the word list included 
20,000 words, an obviously exaggerated figure, from P. Gassd6’s own 
words in Vol. XVIII of »Las Misiones Catdélicas» (Barcelona 1910), p. 165: 
»Ya tengo escrita la Gramatica, y el Diccionario, pienso serA de 20,000 
voces, est4 para terminarse». A certain part of the word list is evidently 
included in the vocabulary with which P. Berengueras concludes 
his work Rudimentos de Gramdtica Karibe-Kuna, Panama 1934. ED. 
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there the Negro soldiers would indubitably have got the 
worst of it if they had ventured in. The word tule means 
»man» in the Cuna language, and occasionally one sees this 
tribe called Tule Indians. For my own part, however, I 
always heard them call themselves Cuna, or, strange to say, 
Caribe-Cuna. It is also usual to call them, after the name of 
the coast they inhabit, San Blas Indians. 

Since the revolt of 1925 the Cunas are divided into two 
large groups, one comprising those who consider themselves 
independent and whose High Chief is Néle — whom 
I shall tell of in the following — and those who acknow- 
ledge the suzerainty of Panama, under their High Chief 
Inapaquifia!. In addition there are some Cunas living 
in Colombian territory. Inapaquifia will fly the 
Panama flag, but allows no Panamanians to settle in his’ 
district. 

The political situation — if I may use that expression — 
now obtaining between the majority of the Cunas and the 
Panama Government is of a nature to call forth some appre- 
hension as to a new conflict. 

The independent Cunas are at the present time endea- 
voring to consolidate their position in every way. They 
are exceedingly anxious to be considered a civilized people, 
and they take keen. interest in other countries. The cir- 
cumstance that we, as we shall see, were so well received by 
them that they actually tried to help us along in our work, 
was probably to some extent due to their wish that we 
should make propaganda for their cause. 

It is to be hoped that the tenacious struggle that the Cunas 
for more than four hundred years have been putting up for 
their liberty will not have been in vain. Among the leading 
men of Panama there are many who take a very reasonable 
view of the Cuna problem. And the Colombian authorities’ 
policy towards the Cunas is very humane. » 


1 Died June 1938. ED. 


I. Geography and Population Statistics. 
1. Territory of San Blas. 


(See the Indian Map in fig. 4). 


This document embraces a closely written typed page catalogued 
as 31.27.19. in the collection of Cuna documents in the Gothenburg 
Museum. The document gives the Indian geographical names and 
is published here with the translations of the words placed within 
brackets [...] as worked out by Pérez and Nordenski6ld. 
The original gives only the names in the Cuna language. There is 
no indication as to who has made the word list but it could very 
well be some of the youths who have had a little schooling in 
geography. ED. 

»The situation: The region of San Blas is bounded to the 
North of Sea Carribean by the South of Bayano river and 
Chucunaque river, by the West of Escribano and East of 
Point Sasardi. 


a) The Mountains of San Blas: There are plenty names 
of the mountains of our territory and we only write in this 
book the following; but you will see in the maps: 


Yarduma [Cerro grande], Porgalet, Sardingan, Camugal, 
Ibepiryal [Cerro de roca], Panegayal, Yalinayal, Sésyaluga- 
gangal, Urdiyal, Oboyal [Cerro de casa de maiz-dbu], Uagunyal, 
Amagunyal, Stapurguiyal, Irguiyal, Ydnuyal [Cerro del 
chancho del monte], Yavsuisuit [Cerro puntiagudo], Mogut- 
ryal (Cerro nube], Sapiganyal [Cerro de arboles], Udirpiyal 
[udirpr = una palma], Canyar, Sursaylayal (sur, sul = mono; 
sayla = cabeza = Cerro de cabeza de mono], Piryayal [Cerro 
de pirya'], Camuyal [Cerro de cafia de flauta], Margaluyal 
[Cerro de trueno], Achwyal [Cerro de perro], Acuayal [Cerro 
de piedra], [bedin, Nibgialyal [Cerro de nabgial], Siglikalu 
[Casa de szglt = pavo del monte], Sabduryal [Cerro de sabdur 
= albahaca], Uérruknaiyal [Cerro de uérrik = una planta], 
Igugandiyal, Acuamitar [Piedra chaca], Magebyal [Cerro de 


1 Actually whirlpool. Place where there are evil demons. ED. 
* A plant with thorns. 
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miigéba = Genipa], Yartumayal [Cerro grande]!, Métemuryal 
[Cerro de vasija], Inayal [Cerro de medicina], [laganyal [ila — 
una palma], Yarsénik [Cerro pequefio], Kansipyal [kansip = 
una planta], Gantyal, Tugiyal [tugs = una planta], Salsip 
{una planta], Akudsélyal [Cerro de escorpién], Udirpiyal 
[= una palmal, Nonoryal, Cuamugandtyal, Téemaltikeyal [Cerro 
de donde se ve el mar], Ibegandiyal [Cerro de rocas], 
Yaratat, Niayal [Cerro diablo], [bédiyal [Cerro de ibédt}, 
Siayal [Cerro cacao], Sdsganyal [sds = una palma], Cheyal, 
Apual [apu = un pez], Gualugunyal [Cerro camote], Ueizyal 
[Cerro de pulgas], Abolyal, Ibesipna [Roca blanca], Agun, 
Surgileyal [Cerro de mono brincado], Cuyal [Cerro de piojoj, 
Ila Popa, Sitchiryal [sitchir = hormiga], Narbaganyal [una 
planta], Ugaganyal [una planta], Pinuegandtyal [una planta], 
Uaigalyal [Cerro del camino de los espaiioles], Kalu Ohua- 
gandiyal [ohuaigindi = una planta], Yaldadad [Cerro vertical]. 

There are no valleys in our coast but only there are the 
following: the Valley of Mandinga, the Valley of Carti sentk 
[pequefio], the Valley of Urgand:, the Valley of Nargana, 
and the Valley of Ucuppa or Playon grande. 


b) The Rivers of San Blas: The principal rivers of San 
Blas are: 


Ursutogediail [Rio entrada de canoa], Argansikedinil 
[Rio de mano cortar], Ulalsiikgundiail [Manzanilla-bahia- 
rio], Nabagandiaal, Surgundinil, Mandi (Mandinga, Sp.], 
Inadinil [Rio medicina], Ptnorgandiail [piinor = una plan- 
ta], Nélgaladiéiil [Rio del Néle flaco],2 Acuadiaal [Rio de 
piedra], Carti tummat [Calati? grande], Carti sentk [C. 
pequefio], Jrigandiadl, Ailigandiitil [Rio de mangle], Ur- 
gandiaal [Rio de cayuco], Naibedital [Rio de culebra], Upuk- 
kidiual, Masalgandsual [masal = cafia brava], Ttlumadiual 
[Rio de agua grande], Uérrukgandinal [uérruk = una palma], 
Mardivil, Nadiadl [Rio de paloma], Kuepdiaal [Rio de una 


1 Compare with the first name in the list. ED. 
2 According to tradition a thin néle lived here. 
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tribu Cuebdi], Ydanuiiididiatl [Rio de yainu = chancho de 
tropa], Nargandiail [nala = bambt], River Diablo, Ordinal 
[Rio oro], Capnadiaal, Napsadiadl [Rio de barro], Tigantike 
[Agua fuerte], Acwatunsil [Piedra redonda],1 Tituma [Agua 
grande], Magebgandiail [Rio de méagéba], Atdirgandiuil 
[Rio de piedra de moler], Ukupa [Playon grande, ukupa = 
playa], Ibenadvial [Rio de roca], Irgandiuil, Pingandieil, 
Ukupsenik [Playa pequeiia], Uinikgandivil [Rio de uanik — 
una palma], Kuipgandiiil [Rio de kuiba = un Arbol], 
Okopganditiil [Rio de coco], Stkdia%l [Rio de cangrejo], 
Sangandinil, Sangandisemtk, Kuttt [Mosquito], Sugandiaal 
[Rio de s# = un Arbol], Apudinal [4pu = un pez), Putur- 
gandiual [Rio de una tribu Putur], Punorgandsaal [Rio de 
punor = una planta], Nabagandiadil [Rio de naba = cala- 
bazo], Tordiail, and Kuadiail. 


c) The Points [peninsulas] of San Blas: The points of the 
San Blas coast are the following: 


_ Orsudoge (Entrada de canoa], Porgalet, Kinmurru, Lek- 
lomurru, Iskarmurru, Uarmurru, Uskarmurru, Nonomurru, 
Uasaylamurru [Punta cabeza espaiioles], Kinkimurru [Punta 
de escopeta], Urualmurru [Punta cedro], Miryamurru [Punta 
sabalo], Osimurru [Punta pifia], Uérrukgandimurru [Punta 
de una palma wérruk], Nudiualmurru [Punta del Rio de 
paloma], Manimurru [Punta de plata], Ustupmurru [Punta 
de machango], Sulemurru [Punta sule = conejo pintado], 
Niamurru [Punta diablo], Métemurru [Punta olla], U pgistk- 
gunmurru [Punta de tpg = una planta], Magebgandimurru 
[Punta de Rio magéba], Uskuargansukgunmurru [Punta de 
uskuar = una planta], Atdirmurru [Punta de piedra de 
moler], Uschupmurru, Nurmurru, Ibena [Peiia], Golepir, 
Ustlyarmurru, Monomurru, Kutpgandimurru, Murrutuma 
[Punta grande], Uesalmurru [Punta cuchara],. Nusmurru 
[Gusano punta], Kippinmurru, Ulaltupmurru [Isla de punta 


1 There is at that place a stone which through erosion by water has been 
shaped like a large mushroom. 
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de manzanilla], Mosquito point, Nabagandimurru [naba = ca- 
labazo], Utpgandimurru, Mirstpusukgunmurru [Sabalo blanco- 
bahia-punta] and Sasardimurru or Sasard: Point. 


d) The Islands of San Blas. The Islands of the San Blas 
by the West to the East: 


Ustup [Isla machango], Katkirkol, Niatup [Isla del diablo], 
Nugaruesetup [Isla del elefante = nugaruttchur) Muryatup 
[sabalo], Masargantup [Isla de catia brava], Asueltup [Isla 
anzuelo], Ndlunega [Casa de nalu = un pez], Narasgantup 
[Isla de limén], Aritup (Isla iguana],. Ubigantup, I gotup, 
Acuatup [Isla de piedra], Suktup [Isla de cangrejo], Yantup 
[Isla de yanu = chancho de tropa], Tupile, Isla gallinazo 
or Mulatup, Ubgiganiup [Soledad?], Naibetup [Isla de cule- 
bra], Guanitup, Salal, Mormagetup [Isla de coser], Rio Sidra 
or Urgandi [Rio bote], Nusatup [Isla de ratén]*? Tupsuit 
(Isla larga], Kuaryatup [Isla de kuarya = ave de rapiiia], 
Morpeptup [Isla de cambombia = una condra_ grande], 
Naptup [Isla de calabazo = naba], Madununuiup [Isla 
de madun podrido*], Esnantup [Isla de ancla], Ganiltup 
[Isla de gallina], Kutkalatup [Isla de mosquito], Saputup 
[Isla de sapo, Sp.], Okopsibutup [Isla de coco blanco], Sugar 
[Isla de Sucre], Korkitup [Isla de pelicano], Iskaltup [Isla 
de una especie de iguana], Panetup [Isla de pane = payaro], 
Tiatup [Isla de pozo], Orvtuptarpoguat [Oro isla doble]§ Pr- 
ryatup [Isla de remolino], Kalubir, Ukupsut [arena larga], 
Sipattup [Isla de escarabajo — un insecto que come los 
cocos], Okopukip [Cocos abundantes], Ntakalubir [Isla dia- 


2 This animal is said to have existed in earlier times. 

2 One of the islands at Nargana with a bridge built by the Indians 
connecting it with the main island. ED. 

3 Madun, a drink prepared from bananas. Presumably somebody has 
left on the island a vessel containing madun. 

‘ A man employed in the service of Spain, by the name of Sucre, 
was killed here. 

5 It is said that pirates or buccaneers buried gold here when they were 
in danger of being caught. 
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blo?], Uzsutup [Isla de wisu = planta], Huacasaylatup 
[Isla cabeza espafiol], Akuatargan [Piedras quebradas], 
Ganilkinitup [Isla del gallo colorado], Namaketup (Isla de 
canci6n],! Rio Azucar, Tupil, Tigre, Pugatup [Isla de 
puga = un pez], Niatup [Isla de diablo], Avitud [Isla de 
iguana], Capes [Isla de cabeza], Canirtup [Isla del gallo], 
Abakitup [Isla de boa], Okopnagatup [Isla de coco cerca], 
Urbirlitup, Achutup [Isla de perro], Yantup [Isla de chancho 
de tropa], Ddchéretup [Isla de abuelo viejo], Yalatumatup 
[Isla de cerro grande], Milaguiy, Ilestup [Isla de inglés],® 
Suletup [Isla de conejo pintado], Acuaseret [Piedra vieja], 
Mono [Sp.], Kingar, Nutup [Isla de paloma], Okopkili [Coco 
picado], Chichiltup [Isla de chichir = una hormiga negra 
pequefia], Cuaryatup [Isla de kuarya = Atligandi; ail = 
mangle], Tuptarpoguat [Isla doble], Sosgantup [Isla de 
sosgan = una palma], Nutupgua [Isla pequetia paloma], 
Kainora, Mammitup [Isla zapote], Wuastup, Urartup [Isla 
manzanilla], Upsangantup [Isla algodones], Ukursibu [Arena 
blanca], Kuitup [Isla mosquito], Avitup [Isla de iguanaj, 
Tuppak». | 


2. Population of San Blas. 


There are given below the population statistics for various Cuna 
villages in 1929 compiled at the instigation of Pérez, who was 
at that time secretary to Néle de Kantule. The original, 
a typewritten folio page, is catalogued GM.31.27.22 a. The names 
of the villages are given here in the same order as that in which 
they appear in the original In Nordenski6ld’s outline 
there is no more exact information as to the bases on which the 
statistics have been compiled, or as to what degree of accuracy can, 
under the circumstances, be counted on. 

The fact that the Indians have included the only family at Nu- 
tupgua speaks for a certain exactness. ED. 


1 A Néle Pawa sang on this island in order to liberate it from a pirya 
(whirlpool with evil demons), which existed nearby. It was at about the 
time of Wafer. 

2 Presumably not Spanish. 

’ An Englishman was killed here. 


Villages Men 
Ubgigantup ... 30 
Nonotup......... 15 
Oroztup (arroz-) 5 
PTALUD sc tseeeece: 50 
Ailitup ......... 10 
Narasgantup- 

tumat ...s.65% 71 
Narasgantup- 

senik ......... 50 
Carti-Sugtup ... 499 
Yantup ......... 450 
Carti-Tupile ... 391 
Mulatup ......... 133 
Uarsotupkua ... 3 
Nurtup ......... 3 
Sukuinguatup I 
Ubigantup ...... 103 
Mormaketup... 50 
Rio Sidra or 

Urganti ...... 444 
Nusatup ......... 41 
Kaniltup......... 2 
Cuepdi ......... 40 
TIGL: sascscoucteds 450 
Tigantiki ...... 400 
Makepgandi! .... 61 
Aidirgandi!...... 27 
Ucuppa?......... 25 
Irgandi? ......... 37 
Playon Chico... 405 
Tupile............ 391 
Alligandi ...... 633 


Boys 
40 


oo 


201 
33 
21 
20 
29 

309 

345 

576 


Total 
134 
43 
23 
223 
39 
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1 These names are marked »costa malsana» in the outline, which can 
also explain the low figures. ED. 
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Villages Men Women Boys Girls Total 
Nutupgua!...... 2 5 5 O 12 
Achutup or 
Caynora ...... 102. 121 62 51 336 
Cuiti or Mos- 
QUIEO: sesiecsies 40 53 25 18 136 
Usttp or Putur- 
gandi ......... 60r 652 563 528 2344 I. 300? 
Nabagandi...... 41 49 25 31 146 I. 1000? 
Tuppak or Isla 
del Pino... 23 31 20 I5 89 


5629 6149 5044 5333 = 22155 


3. Names of Mountains, Reefs, and "’Piryas”’. 


The following document is in the original a paper written in 
pencil about a) the names of the places an absogédi-medicine man 
ought to know, since in fact illnesses can come from all of these 
places, b) reefs, c) enumeration of the names in the songs for dif- 
ferent »piryas», whirlpools where there are evil spirits. The paper 
is written by one of the Cuna Indians from Playon Chicé and is cata- 
logued as GM.31.27.10. ED. 


a) Los nombres de cerros. 


»Akiiaser yala [Cerro de aktiaser == alacran], Sigyala 
[Cerro de cangrejo = saga,], U erosoiyala, Sigligdryala (Cerro 
de hueso de stgli = pavo del monte], [&yalmiirru, Nibgi- 
dryila ([nabgial = una planta], Mététiyala [Cerro de Rio 
cAntaro], U skiargandiyala, U érosogunyila, Siugtiyal [Cerro 
de Rio cangrejo], Llapdpa, Stikptigyala, Cichiganayla, Kins- 
garyala, Negagiinyala [Cerro de pueblo], Acuamiirydala [Cerro 
piedra punta], Uaguiigaryala, Stinginginyal, Kartotto yala 


1 Refers to a family near Caynora. 

2 The letter J indicates chief Inapaquifia. Not clear whether the 
300 are included in the sum or should be added. For the following village 
evidently an addition of one thousand persons is to be made for In a- 
paquifia. Most of the other villages recognize N é]¢ as High Chief. 
ED. 
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[Cerro ilu pequeiio], Agtikantiyala [agtik = un Arbol], 
Tisibyala, Piryayala [Cerro de pirya], Néganarganigaryala, 

agubgandiyal, U wutiyal, Asiiegantiyala [astie — aguacate], 
Okirpilitiyala, Uakipgintiyala, Segargintiyala!, U erogantiyala 
[werog = una palma]. 


b) Arrectfes. 


Sipittip Gkiia [Arrecife de isla cepillo], Akiiapiton [Arrecife 
pequefio], Utiironptrya Gkiia2 Nisupirya Gkiia [Arrecife de 
pirya gusano], Ydalatéela tikiia [Arrecife de ydlatela,],3 Tigig 
ikiia, Ulartiip akia [Arrecife de isla de manzanilla], Milagir 
akua, Achuydikiia [Arrecife de achuyi = le6én del mar], 
Akiiaolo [Arrecife pequefio], Akiia okinyalel, Akita stpkana 
(Arrecife de piedras blancas], Akiia tarpogiia [Arrecife doble], 
Akiia pukik [Arrecife mucho], Akiia ologana [Arrecifes 
pequeiios], Akiia piipiirmika [Arrecife que envapora], Pane 
dkiia [Arrecife gaviota], Tiatitp dkia (Arrecife de isla pozo], 
Uchibyala dkiia, Pingindi dkiia (Pingindi — nombre de un 
lugar], Tiya dkiia, Narialigar akiia. 


c) »Piryas». 

The following names of piryas are those which appear in the songs. 
There are in addition ordinary names for them. On the subject of 
piryas Nordenski6éld has written the following from notes 
by Pérez. ED. 

The piryagana are places where wild animals live. In the 
mangrove swamps are such piryas. When one approaches 
such a place the water becomes full of movement and sharks 
and sea lions come forth which attack and eat up the one 
who has dared to go to the pirya. In the bay of Puturgandi 
there is »Pirya-tamnadi», which no one has been able to 
visit. When one nears the place, one hears something like 


1 Of ségar, the tree which is used to make fire. 

* The reef where driftwood piles up. 

* Yalatela = the fish »yellow tail», Scotch-English name which the 
Cunas learned from the Englishmen on the coast. IZI. 
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thunder. Only Néle has seen it in a dream when his 
soul has been on a journey. There he saw many bones of 
all sorts of sea animals. 

Nigaruttchur, who resembles an elephant, lives in one 
pirya, The Cunas say that mosquitoes do not suck blood 
in order to drink it themselves but that they are sent out 
by this evil spirit to fetch blood for him to drink. Néagaruét- 
chur is also called Ihui. If one fells a tree near the place 
where this demon’s power holds sway, one hears something 
like the scream of a pig under the earth. Négaruétchur 
sucks even human blood. It is told that one man set out 
for the pirya where Niigaruttchur exercised his powers, the 
demon stretched up his trunk and sucked out the man’s 
blood, whereupon the man became as if transformed into 
a tree trunk, and when some of his family came to him and 
touched him they found he was dead. 

Before the San Blas coast was inhabited by people, there 
were piryas everywhere, and no one could stay there either 
on the mainland or on the islands. When the Cunas settled 
there the néles put an end to these piryas. 

Niigaruttchur was the teacher of Néle in Ustipu. He 
was an excellent teacher and taught N é@le how one should 
fight against illnesses. 


Kiianili pirya, Matali pirya,) Ismaka, <Arali, Udgasibu, 
Kagangiali, Miumismika,* U aiamika, Oina [una planta de 
la costa], Ydydana, Maikiiakana, Pokana pirya tila, Ukubkuali 
pirya tila, Kogolili, Karpangiiali pirya, ese se llama Escarpan 
[= Escribano cerca de Sta. Isabel], Uilala, Drdka, Tuenagiia 
mikagia, Sébyali, Pibirmika [pibir = da vuelta], Kunital:, 
Niagiiali, Pogigiiali, Nasarguali, Achulili, Obakali, Nakamika,? 
Uaimaka, Tirbamika, Uichukiali, Kogokiali, Panéla, Tirmika, 


1 The word pirya in the original appears after every name. In order to 
save space it is omitted in the following. ED. 

* This means that the water in the whirlpool seems to boil. 

8 This means when the waves come from two directions and drive against 
each other. 
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Kalibkiiali, Siidakali, Tiagiali, Egegiali, Aibana, Pigakidli, 
AMtadali, Piukkigiali, Agnalimaka, Itimika} Uelukalikana, 
Kapingiialikiina, Utchina, Kitalina, Tirbana, Eldpkiali, Kilina, 
Sapeli, Kamumika, Obana, [temal oba = yerbas del mar], 
Tagulili, Nasunana, Titena, Ltigtali, Manitkiakana, Pirya 
de Bayano, Titinali (al frente Panama),? Pdglelekuna, 
Kiiachichilakana, Ukipkiilikana, Apinakiina, Kipingialikuna, 
U agisibokuna, U agasiptodogiali, Kokorguals, Akialili, Ine- 
gunchichikana, Siglele®? Papiirmok [pipurmika = evaporando], 
Agtivamika, Kingarguali [Lugar en Bayano que se llama 
Kingar), Kigdana, Pagaiali, Tbenitséluniksui, Masargiali, 
Chosonini, Niiselutinmika, Sdlulu, Mégli, Agelili, Makusikir- 
mika, Kiubyali |= negro}, Ucgali, Misigiali, Silana, Tirbigiali 
[tirbs = redondo], Uaséna, Sdglana, Nalupkiia, Panurgiali, 
Amtina, Nuselutmika [nuselu = arena; imaka = sonora], 
Ansitina, Agpirya mikakiina pirya, Nasilismika, Ndliluina, 
Aramika akiiasimikina, Yirgiana, Irmali tknasila, Nastna, 
Parana, Ninirgiali, Tapargiali, Magiiana, Aipirgiali pirya». 


4. Geographical and Historical Information on a Number of Cuna 
Villages. 


These writings have been made by the Cuna Indian Gui- 
llermo Haya in Usttupu, one of Néle de Kantule's sec- 
retaries. Original documents a—g were typed by Haya and sent by 
him to Pérez during the latter’s visit to Sweden. Likely they were 
written primarily upon the request of Néle. The documents 
are stamped with the »lbeorgun Nega»-stamp (fig. 18). The explan- 
ations which accompany them are by Pérez. The writings fol- 
low here in the order in which they are catalogued in the Gothen- 
burg Museum. A in the original is written by hand.* ED. 


1 ttimakala = Sp. cortada. 

* tusinals = serpent. 

* sukku = sawfish. 

‘ The spelling in this write-up of the villages is furthermore completely 
the same as in the original. ED. 
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a) Geografia de Uciipii (GM. 31.27.28. a): 

»Situacién: La region de Uciip& esta situada al Norte con 
el mar, al Sur con el monte Temaltaqueyar, al Este con la 
region de Ivrgandi y al Oeste con la Aidirgandi. 

Limites: La regién de Uctpa limita al Norte con el mar 
Uichupmurcua y Nungandi, y al Este con el Ibenadthual. 

Relieve: La relieve de la regié6n de Uctpa por lo general 
es muy baja y casi todas son llanos. Las principales mon- 
tafias de la regién de Uctipa son Acuaselyar, Udirbiyar, 
Puteyar, Nororyar, Cuamudiganyar, Pacayar, Escoronega. 
Clima: El clima de la regién de Uctipa es muy saludable 
por el dia y por la noche. 

Hidrografia: El rio que corre por el Uctipa se llama el 
Ociipa, En este gran rio terminaron al monte Inapisuyar o 
Achuyar, ademas hay otro rio que se llama Ibegandthual 
en este rio termina al Este el Pirya. 

Costa y Islas: La costa de la regi6n de Uciipa es muy 
arenosa. os nombres de las costas son: al Oeste y al Este 
Tapnaical, Ocophuled, Uitchupmursentk, Utchupmurtummat, 
Ucupanakca, Nurmur, Sosical, Ucupapalquinett. 

Flora y fauna: La tregioén de Uciipa se cultiva variedades 
de frutas como cocos, mameyes, aguacates, etc. 

Poblacién: La poblacién de la regién de Uctipa es de 57 
hombres y 22 mujeres, II nifios y 4 nifias. 

Los nombres de las. personas: 

I. Icuatkithquinye; 2. Icuantkkiquinye; 3. Trwiwt; 
4. Icuadthinguippiler; 5. Maniwiakbiliquinye; 6. Icua- 
dthipdiliquinye; 7. Oloacnippe; 8. Maninukdiquinye; 9. 
Mach; 10. Icuanakdt; 11. Oloyoqui; 12. Olodthukts- 
nappi; 13. Icuadiwiquippiler; 14. Icuakdali; 15. Ma- 
chthualdad; 16. Susu; 17. Chali; 18. Icuadtactipipiler; 
19. Liwinnipiler; 20. Icuadthikiipipiler ». 


b) Geografia de Irgandi1. (GM. 31.27.28. b): 


»Situacicn: La regiébn de Irgandi esta situada al Norte, 
con el mar, y al Sur con el monte Siirsittryar 6 Témalté- 
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keyar [mar ver monte], al Este con Ukiipsent y al Oeste 
con la Uctipa. 

Limites: Wa regié6n de Irgandi al Norte con mar y al Sur 
con Monte Suirsuiryar y al Este con el Golfo de Pingandi, 
y al Oeste [benatiiial. 

Relieve: En Irgandi hay varios cerros como Ibenaydla 
[tbhena = roca}, Stgdiyala, U rsumaiyar [= canoa], Escoroyar, 
Poyar [po = niebla], Sigliyar [stgli = pavo del monte] 6 
Iksiyar, N&pkidlyar [= una planta], Niayar, Yaruete, 
Akitiindiyar, Tipkortikityar, Sitreitiryar, Ibegandi [= roca] 
Odirbiyay [= una palma], Pékiyar [= una planta], Pukiyarsnit 
[suit = largo]. 

Hidrografia: El rio que corre en la regidn de Irgandi es 
el Rio Irgandi donde existe el pueblo, termina hasta el corre 
Odirbi el rio Pingandi. 

Clima: El clima de la regién de Irgandi es muy saludable 
por el dia y por la noche. 

Poblacion: I,a poblacién de Irgandi es de 88 habitantes. 

Historia antigua del pueblo de Irgandi: l,os primeros 
habitantes habitaron en el Rio Piryadi en un lugar que se 
Mama Maryagand:. El rio Piryadi es uno de los afluentes 
de Madungandt. Su jefe fué el Néle Nagana Cinhiasdliplel, 
y su segundo fué Apsoket [= absogédi). 

Su poblacién fué de 100 habitantes. Trasladaron al monte 
Yaruéué para huir por los espafioles, y después se trasladaron 
a Htiandi y poblaron en este lugar. En Htandi el néle dijo 
a sus gentes: »Vamos a abrir el rio»! y poco a poco vinieron 
a desembocadura a establecerse en el afio 1821 y limpio 
el Rio. 

Primero habitaban al Oeste del Rio que es el lugar muy 
bien pavimentado. Cuando tuvo el terremoto el lugar qued6 
pantano, y traslad6é al Este que hoy queda (Pilioginye 
Cantul) y el néle murié en este lugar y su sucesor fué [natir- 
bilel, Cdnitpe, Oloyakinye. El sucesor de Oloyakinye ... en 

"1 Pérez’ interpretation of Haya’s text: »que cortara la desem- 
bocadura del rio». 
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este Saguila donde independiz6 a Panama. Cuando murié 
Piua trono Igiianiignappe su segundo Nasikinye, Oloitibo 
también es un gran hombre. Cuando el Igiianiignappe 
[murid] sucesor fue Négobintir ». 


c) Geografia de Niatip. (GM. 31.27.28. c): 


»Situacion: Ta regién de Niatéip esta situada al Norte con 
el mar y la Isla de Pégatup, al Sur con la regiédn de Madiin- 
gandi, al Este con la regién de Madgegandi y al Oeste con 14 
region de Tzgre. 

Limites: Ia regi6n de Niatup al Norte con el mar At- 
lantico y la Isla de Pugatup, al Sur con el monte Poyar, al 
Este con la punta de Métémiir [méte = tinaja], y al Oeste 
con la Tumba. 

Relieve: a relieve de Niatup hay varias montafias. Entre 
ellas son: Ydrtimmat, Udirbiyar y los demas se citan Té- 
maltékeyar, Tdimyala, lo que esta al rio Siurkiileyar, al 
Oeste son Kanikaryadr, Kiillagantiyar [killa = wun Arbol], 
Stadiyar [sia = cacao], Mdgépyar, al Este del rio Nigni- 
pyar [= una planta] y Miélaganyar [= gallinazo]. 

Hidrografia: los rios de Tiganttki son Tiimba, Mogorgandi 
6 Ciangwinkia [= una planta], Achiya [= lugar del perro], 
Tiornéga [tior = una planta, néga = casa, lugar], Tagunega, 
Acuadinsil, Titiima, Kaaptiibéna [tbena = roca], Sarsip, 
Stcinhiala. 

Costas y arrecifes: Los nombres de las costas y puntas 
son: Tumba, Kingitinkiasiiciin [sukiin = bahia], Achiya, 
Tiornéga, Takusukiin, Ursukin, Tiganttktukiip, Mérukiak, 
Niamuru, Mirtarkiieastikun, Ydaugnégasikun [=  tortuga], 
Acuadinsilsiikun, Titimasikun, Ibégansikun,  Sdarsipsiikun, 
Mélémiir, Siikunhiiala. 

Islas: Yas islas de la regién de Tigantikt son: Niatup, 
Akuapibydlesiit, Pigatup, Herreratup [Sp.], Taimtup. 

Los arrecifes:  Tilupikiia, Pagatupikiia,  Niatupikia, 
Kingitinkiakia, Akiasai, Tagisukunikua, Akiaorokiia, Akiia- 
chichi, Akitiasibu. 
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Clima: Ia regién de Tiganttki tiene un clima muy salu- 
dable y fresco. 

Poblacién: La poblacién de Tigantikt es de 228 habitantes, 
son 78 hombres, 99 mujeres, 60 nifios y 44 nifias». 


d) Geografia de Carti. (GM.31.27.28.d): 


»Situaci6n: Ta regién de Carti esta situada al Norte con 
el mar del Caribe, al Sur con el distrito de Chepo, al Este 
con la regién de U rgindi y al Oeste con el distrito de Santa 
Isabel. 

Limites: Ya regié6n de Carti limita al Norte con el mar, 
al Sur con el monte Udirbtyala, al Este con el Esddi y al 
Oeste con el Ursudoge. 

Relieve: Hay varias montaiias entre ellas son: Ydrtumma, 
Porkdlétyar, Sartinganyar, [= una planta], Métesi [méte = olla], 
Kimmuyar [kimmu = bambu)], Jbebirydla [ibebir — rocas], 
Udirbiyala [= una planta], Pdaneya@r [= un ave], Sésyala 
[= langosta], Kaliganydla, en el Rio Mandinga también hay 
varios llanos. 

Hidrografia: Los rios de Carti de Oeste a Este son los 
siguientes: El rio Uraudoge, U kiipti [ukip = arena], Ndpsali 
[n@psa = barro], el Rio Porcalet, Algansiketiial. Estos rios 
son los que quedan al Oeste del Porvenir. Ulalsikuntiial 
[= manzanillo], Néglocuichitital, Térdt, el rio Nabagana, ademas 
hay tres rios cerquita de este rio, son Métedi, Arriti [arnt — 
iguana], Surgun y el rio Mandi 6 Mandinga, Mérdi y el 
Nelgalatiual. Siguiendo al Este esta el rio Ndargindi, Por- 
norgandt, Mordi, Akuatitial, Cartititial, Cdrtisentk [sentk = 
pequenio], Ailigantital [aili = mangrove] y el rio Esadi. 

Costas, Islas y Arrecifes: Los nombres de las costas de 
Oeste al Este son: U rsudogue, Okiuptumma, Porcalet, Argan- 
sike, Manisiikun, Okopptrya, [okip = coco], Ustipsukun 
[sukun = bahia], Akiiamitarsait [dkiia = piedra], Ueriiksikun, 
Oinagantupsiikun, Akiiayé [= lugar de piedra yd], Kiinmiru, 
Ulalsukkunya, Morptpsukun [una clase de caracol], Sardingan, 
Neglokuichit, Achusailasikun [perro — cabeza], Siukuntarboguat 
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[= doble], Nikestikun [nike = un ave], Néglomiirru, Ardinik, 
spermirru [isper = un Arbol], Ulalmirru, Achuya, Mirdinak, 
Akiianin [= metate]. 

Siikungana: [Bahias]: Nargandinak, Ttklonak, U skitamuru, 
Urtiknak, Palsiikun, Uaisaylamiru, Kinkimurru, Tigitir, Urii- 
almuru, Tabusikun [tdbun = un pez], Miryamiiru, Mirya 
Sélédi [= un animal del monte], Lkddlo, Osimiru [dst = pine 
apple], Ptryaganti, U tpgansiikun, Siilsailati, Sardinsukun y 
Esadi. 

Los nombres de las 1slas: Ustip, Oinacantup, U elieltup, 
Kiiigalatup, Manitup, Ndlunéga, Kaigircol, al frente de 
Porvenir Okdpsibutup, Nidirbitup, Mirya, Kagantup, Tiatup, 
Koletup, Maryatidla, Iskartup [iskar = especie de iguana], 
Kiiigdlatup, U aisailatup, Niatup [nia = diablo], Achutup, 
Achutipippi [perro pequefio isla], Kérgitip, Okiptup, Okop- 
tiipippi, Achutuptumat, Pinetup, Padnetiipippi, Ntinutup, Tap- 
kalatup y Masargantup. Ademas: cerca de los pueblos hay 
varias islas entre ellas son: Okdptup, Achiiertup [achiier — 
anzuelo], Aritup, N atbetup, U pgigantup, Orostup [oros = arroz], 
Tupolo, Ailitup, Narasgantup [ndras = limén], Narasgantupippi, 
Akiiatup, Nonomirru, Suktup, [= cangrejo], Yantup, Tipil ». 


Historia de la region de Carti. (GM. 31.27.28. e): 

Guillermo Haya’s Spanish text, which is in places difficult 
to understand, has been here put into English, in connection with 
which Pérez’ additions and corrections have been inserted. ED. 

»Five centuries ago the Indians in Carti fought with pilas, 
who lived there. The ruler of these Indians was Atbana, 
who lived up by the Carti river. With several thousand 
men he fought against #zlas in order to gain possession of 
that section. They fought for several years. Then the 
Spaniards came to the San Blas coast to look for gold. At 


1 By pilas the Chocéd Indians are meant. It is interesting to find the 
word haipana (jaiband) — sorcerer, medicine man — used among the 
most northern as well as the southern groups of the True Chocé in Co- 
lombia (the Catfo and Indians living at Rio Saija). See Wassén, 1935, 
p. 41. ED. 
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that time Dada Pittolo and his wife Méa-pdsip were living 
as well as Yobadur, Yodiba, Kiniua, Uidpirya, and Talapali. 
These men fought at Rio Cart{ to defend their country. At 
Mandinga or Mandi lived Dada Achiyobit, and at a place by 
the name of Kinkal they fought also against the Spaniards 
from Mandi. 

Dada Paltkua also lived at Rio Carti, and after these 
dadas came their sons. Among other dadas who lived at the 
time of the Spaniards were N%glip, his son Uigun, Tilapilikia, 
NaGgibaler and Ilap. 

Igtakun’s sons were: Sékagun, Arigiunabéler, Dad-Cuniiabaler, 
and they lived for many years (purburgana)...... these 
along the river at a place called Uainega far from the sea. 

At Kinkimirru the dadas fought against the Spaniards. 
They even fought at Uatsaylamiirru, Dada Achuyopit fought 
with his people at Kingal to defend his village. They 
made themselves a protection out of planks and waited 
eight days for the Spaniards. 

At Uaisaylatup they fought even against the Spaniards’. 
It was there that the Spaniards took the Indians out to 
the islands in order to maltreat them. It is said that they 
did it in this manner: When the Spaniards had caught the 
Indians they took them out to the islands. There they put 
into the womens’ genital parts gunpowder which later 
exploded. They even placed the Indians naked in front of 
the women and gave them the order that they should look 
at each other’s sexual organs. If they turned their heads 
they were whipped. The little boys and girls were burned. 
At times they were flung into the sea in turtle shells. This 
was in one instance the salvation of two girls in the midst 
of the Spaniards.’ 

1 Here follows: vel otro Tap: Aritikka, el otro Dada. Park-kitta 
el hermano Kttban, Inayarpippe, Cirip, Parlibe, Ibulibe ...». ED. 

Cf. Wassén, 1938, p. 24. ED. 

> Haya’s text reads: sestas palabras fueron con las dos sefioritas que 


salvaron en el medio a los Espafioles», to which Pérez has added sellas 
supieron de estas maldades». ED. 
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When these [the Spaniards] had left the island the dadas 
went there to wait for the Spaniards, and when they came 
there for the second time they began to fight against the In- 
dians, who fought with bows and arrows and killed all the 
Spaniards. But of the Indians only Dada Simi died. 

On the island Uichutup there lived Néle Sibu (y es el 
Taimgana) and when he saw that the Spaniards took pos- 
session of his land he said to his people: »We must take 
refuge down under the sea». And he thought out a secret 
way to make the land on which they lived sink down. And 
so they did this and sank all their people, up to a hundred 
souls. They took with them all their belongings, even 
their animals, down under the sea. 

At Ukuptumma even our dadas fought against the Span- 
iards. Here our people used to catch turtles, and when 
they were there the Spaniards came, but as our dadas believ- 
ed that there existed some friendship they did not want 
to fight against the Spaniards, but were killed by them. 

And when our dadas ate their morning meal worms ap- 
peared on the plates but they ignored the meaning of this. 
When they had finished their breakfast they went to the 
river to bathe and while they were bathing the Spaniards 
came from where they had been hiding and when they saw 
that the Indians had gone into the water they leaped forth 
against the Indians and killed them with their. machetes. 
Only one was saved, with a great wound in his head.1 He 
fled to Nabagana and notified the other dadas of what had 
taken place. 

During the war two Indian girls were taken prisoners and 
carried to Spain to be shown to the king there. When the 
king saw the strange women he regretted what had happened 
and gave the order to the soldiers that if they continued to 
maltreat the unfortunate Indians he would punish them by 
doing the same thing to them that they had done to the 
Indians. Thus the villages got peace. 

1 One of the Indians was a néle, according to Pérez. 
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After a number of years had gone Dada Uigun set off to 
Panama to negotiate with the vice king who was there.! 

This place (Porto Bello) was governed by the Spaniard 
Tiigusaila.. He was a good ruler and he punished the white 
people who treated the shiftless Indians in Ukuptumma 
badly. Sr. Oroteu[?] who lived in Akuatiual thereafter led 
the others on a raid to rob the Indians of their possessions, 
those who came to fish for turtles». 


e) Geografia de Aidirgandi. (GM. 31.27.28. }.): 


»Situacion: La region de Aidirgandi esta situada muy 
cerca de la playa. Al Norte esta Akiasis,2 al Sur con el [bedi 
el afluente de Ukipa. Al Este con el Tapnaigal, y al Oeste 
con el Nikkeya. 

Relieve: Hay varias montaiias como son: el Sdlsip, Ilagan, 
Nakiigal etc. : 

Clima: El clima de la regién de Aidirgandi es muy salu- 
dable al dia y porla noche. 

Hidrografia: El Rio de Atdirgandi termina en Jlagan, 
Niingandi. El curso Sdlsip, el Niingandisenik terminan en 
R. Siadi, el R. Téipnadi termina en Niagal, 

Costas y arrecifes: Nikkeya, Taimigal, Morogalu [moéro = 


tortugal], Aidirgandi y Ursuigal y un arrecife que es Akiiasis. 

Flora y fauna: Tanto la flora coma la fauna se extienden 
hasta el [beds y Nabasdi, alli se encuentran algunas especies 
de animales de come monos y otros y hay clases de aves, en 
cuanto a la flora se cultiva todas clases de plantas. 


Poblacién: Ya regién de Aidirgandi tiene 43 habitantes 
como son: 12 hombres, I5 mujeres, 5 nifios y II nifias. 

Nombres de sus gentes: 1. Kilstpin, 2. Simon Pedro, 
3. Aitummat [gran amigo], 4. Dick, 5. Charli arabat [Robert], 
6. Sipu, 7. Séli-idin [Sally], Edikinye, Méstiir [= maestro]. 
2»... en este sitio y de alli trasladé para Puerto-Bello en este pueblo. .». 
Not clear whether the narrator refers to Dada Uigun or the »vice king» in 


the matter of the moving. ED. 
2 sis from sichs, black. IZI. 
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Historia de Aidirgandi. (GM. 31.27.18. g.): 

En el afio 1897 vino a establecer a este lugar a los sefiores 
Oloniibya, Niignuppe y Oloktke. El sefior Oloniibya construy6é 
una casa afuera del rio, y otros lo construyeron sus casas en 
la orilla del R. Asuwiila, 

Pero ellos todos son de Nargana lo construyeron sus casas 
para trabajar. Entonces cuando Panama se independizé a 
Colombia vinieron varios de ellos mas a construir sus casas 
para trabajar en fincas. 

Desde el afio 1918 los hombres de établecks definitiva- 
mente y luego no fueron a vivir mas a Nargana. 

El primer jefe que tuvo en ese lugar era el sefior [natbiktnye 
y su. segundo sefior Olonkike, despties su segundo muri6 en el 
afio 1924. Entonces el primer jefe se fué otra vez a vivir 
en Nargana y alli muri6é en el mes de Febrero del afio 1929. 

En el afio de 1929 del mismo aiio fué nombrado para jefe 
el setior Kirsiippin con su segundo Simén Peer: Pero 
todos son de Nargana ». 


f) Geografia de Tupac 6 Isla Pino. (GM. 31. 27. 20—-21): 


»Situacién: La regién de Tépac esta situada al Norte con 
el mar y la isla de Aritup y 1a Isla del Tapac al Sur con el 
Mord1...... al Este con Satsardi y al Oeste con Nabagandi. 

Limites: Ia regiébn de Tiépac esta limitada al Norte con 
el Mar Caribe, al Sur con el Monte Yariala, al Este con el 
Ciiadi, al Oeste con el pueblo de Nadbagandi. 

Relieve: Hay varios cerros entre ellos se citan Ydarsuisus, 
Tkoganigalyar, Uaandiyar y Yartada, Hay un Ilano pero 
esteril y pantanoso. En la isla hay una montafia que es 
Abagiyala. 

Hidrografia: En la regién de Tépac existe el R. Ciadt, el 
Térdi, Titumma, Askordi, los tres se pierden en pantanos. 
El nombre de la laguna es Iskinptikiia y otra no tiene nombre. 
En la isla de Tépac hay también rios que entre ellos son: 
Taimti cerca del pueblo, Stingand:, Ailigandt. 

Islas: Hay los dos islas, Isla Aritup y Isla Tupac. 
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Costas y ensenadas: l,os nombres de los lugares de la 
costa de Oeste a Este: Akiiayd, Titisnac (playa), Ydnigal 
[yanu = chancho de tropa], Akuana, Uépgandimur (punta), 
Uépgandiya (ensenada),.... Ndlukinya [= un pez], Argup- 
kinya, Cuadi. En la orilla de la Isla Tupac, Ulalmurru 
(punta) donde esta el pueblo, Acuadt, Urtukmurru, Stingan- 
dinac, Mamndimurru, K tiargiatsukun, Turgapsikun, Tiakub- 
nakua, Tia, Akuastskal, Ukiipsii, Okopiikak, Okopsiikun, Akinya, 
Yatogé psiit, Y atogetkialet. 

Clima: El clima de Tépac es saludable por [lo] general. 

Poblacién: La poblacién de Tupac es 80 habitantes, hom- 
bres 22, mujeres 34, nifios 14, nifias Io. 

Historia de sus halitantes: 

' En la Isla de Téipac se cuenta que habitaron primero des- 
de el afio [1803] por sabios Yatélilel y Pailip de aio [1857] 
se trasladaron a Caiman. Después vinieron otros y poblaron 
por afios y hasta 1899 se poblaron de nuevo a la isla que se 
construyeron 4 casas los sefiores que subieron a la isla son: 
Inaysogabalel, Inakaliplel, padre Manuelito, Inamegiaplel, 
Manttkine, Inaktppi estos sefiores vinieron de Ndbagandi. 
Ellos vinieron para guardar sus fincas y la isla y cuando 
Panama independiz6 estos sefiores cogieron enseguida la 
bandera panamefia. Casi todos los habitantes son ricos y 
cuando construy6 la escuela en Nargana estos sefiores man- 
daron sus nietos para la escuela y educaron a los sefiores 
Lonnie Davis, Ernest Green y Charles Slater. En el afio 
1925 también entré en la guerra para quitar la esclavitud y 
entonces nombraron a los sefiores [napinytipe y Olopardin 
que murieron en el mes de Febrero. Todos los habitantes 
del pueblo son de la misma familia. El duefio de la isla es el 
Manuelito. 

GM. 31.27.21. 

El R. Cuiadi desemboca en el mar y termina en el cerro... 
y el afluente del Ndbagandi Stirsayladi (sur (= sulu) = mono]. 
Nombres de sus afluentes: Tupgandi que va a la derecha del 
trio y termina en el cerro Lkogandigal, otro afluente es el 
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Siadi y termina en donde esta el afluente de Sdtsard:, Ktiand: 
que va a la izquierda del rio. Otro afluente es el Ponstpudz, 
que va a la derecha termina al afluente de Sursayladi este 
rio es el tamafio de su principal. 

El afluente de Pdénsipidi es el Tiantiarttimma que va a la 
izquierda de su principal y va muy lado del Cuadi. Y los 
demas son muy pequefios lo mismo del principal que un 
poco arriba del Pdnsipid: esta el Ibe y los demas son muy 
pequenios. 

Los nombres de los habitantes del Tupac: 

1. Manuel Maria, 2. Mandipigine, 3. Imgiiatinaidi, 4. 
Olonigligife,, 5. Oloidigife, 6. Igiailu, 7. Igitaokdinape, 
8. Olodigigine, 9. Pigdigite, 10. Maniiptkife, 11. Escala, 
12. Ernest, 13. Mafuelito, 14. Méndiédigite, 15. Oloyo- 
pigdigine, 16. Olopigine, 17. Olodinaidipippil, 18. Manepigdi, 
19. Sali, 20. Igianiktinipi, 21. Oloaidigine. 

Arrecifes: Akuasiti, Akuailet al llegar al pueblo al lado 
del pueblo Esnisakua [= ancla], Akuapalat, Castupkua, 
Tiakua y otros al lado del Ciiadi, 

El R. de Ndbagandi: El Rio de Nabagandi desemboca 
en el pueblo del mismo nombre y termina en el monte. .... » 


II. Organization of the Family and Community; 
Social Relationships. 


1. Marriage and the Organization of the Family. 


A Cuna boy does not propose marriage to a Cuna girl. 
Neither does she choose a husband for herself. This is 
arranged by her father in council with the older members 
of her family. The custom is that the girl’s father goes to 
the father of a boy whom he knows to be industrious, who 
has a good canoe, and preferably some well taken care of 
cultivated fields. Neither the girl nor the boy is informed 
that plans are afoot for their marriage. If the father of the 
girl gets a consent to his proposal and both families have 
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furthermore agreed, a couple of strong men get hold of the 
boy and take him to the home of the bride-to-be. Then they 
fling him into a hammock and place the girl on him. In 
the villages on the San Blas coast all the way from Carti to 
Tupile the young man is carried by six howling men. In 
the other villages within Néle’s district he is carried 
as a prisoner between two men. In this way Pérez him- 
self has been carried to his wife. The young man sits only 
a moment in the hammock, then gets up and goes and 
bathes. 

The second day the father-in-law-to-be goes to look for 
the boy. If the boy does not wish to marry he hides himself. 
When the father-in-law gets hold of the boy he takes him 
home to his, the father-in-law’s, house and puts him in the 
hammock with the girl. The boy sits there a little while, 
after which he goes to his own home. 

The third day the same thing is repeated with the differ- 
ence that he remains a little longer. The fourth day the 
same ceremony is gone through with again and the boy 
stays until midnight. The fifth day the father-in-law again 
looks for the boy and takes him to the girl. He lies the 
whole night with her in the hammock. Neither of them may 
sleep and neither may approach the other. If one should 
sleep he is waked up by the other. One who sleeps will not 
live long. 

The next morning the boy goes to fetch wood and thus 
the marriage is completed. If he should touch the girl before 
he has fetched the wood he is likely to injure himself while 
chopping it. 

In earlier times the boy had to serve a whole year as farm 
hand for the father-in-law before he was allowed to marry 
the girl. He was sent out into the forest to hunt certain 
animals to show that he was a good hunter and could take 
care of a wife and children. 

Marriage is called omentkuet which means »to have a 
woman». One also says kagaléget, the meaning of which I 
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do not know. Amusingly enough it is also called stlupkine 
which means »eagle eating». 

It is presupposed that the girl, if she has not been married 
before, is a virgin. Asa rule the boy has not had anything 
to do with girls either. 

In some of the villages the whole marriage ceremony is 
carried out from one day to another. 

Sometimes it occurs that a boy goes directly to the father 
of the girl he wants for his wife. This is probably a modern 
custom. If the father gives his consent the ceremony with 
the abduction must however be gone through. No one can 
evade this; even an older man who, for example, marries a 
widow and who arranges his marriage by the method of 
direct negotiations, must be caught and taken to his bride- 
to-be’s home. If he starts living with her without having 
gone through this ceremony it is supposed to be very bad 
form. 

Before I go further I must explain what is meant by sa@ka. 
It is generally one’s father-in-law who is called saka but if 
his father-in-law is alive it is the latter who is s@ka, that 
is to say, the head of the family. In certain cases even 
ones wife’s uncle or great uncle can be sa@ka, and as we shall 
see from the following, sometimes even a brother-in-law. 
The members of a large family generally live in one house 
all together. If a family is so large, that there is not suffici- 
ent room in one house they have two, but they keep together 
as one family. With this latter arrangement there is always 
a smaller, separate, building for the kitchen. 

It is the s#ka who divides up the work among the men in 
the family. He decides, for example, that one day every- 
body should work in a certain ones field, another day in 
another’s field, and so on. If the sdka is thoroughly able- 
bodied and yet does not take part in the work himself he 
can not put in any claims for help when he needs it. All 
the men in a family are owners of their own fields although 
all major work in them is carried on cooperatively. 
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To go back to the young man. There are no gifts at all 
from his family to hers. Similarly, his relatives receive no 
compensation from his wife’s family, but instead, they lose 
one unit of working power. The young man is now under 
his s@ka’s jurisdiction. This is true also of an older man 
who marries, even if he is a chieftain. In such a case his 
word can have much weight in village affairs but within 
the home he must obey his s@ka. Thus it is a question when 
one marries whether one can come into a pleasant family and 
not fall in with an altogether too despotic s@ka. It happens, 
and not so seldom, that a young man gets along very well 
with his wife but can not endure her family. Among the 
Cuna songs there is one a man sings when he takes the medi- 
cine which will make him angry with his wife, if he, because 
of unpleasant family conditions, wants a divorce, but still 
loves his wife. Similarly there is a medicine which helps to 
reconcile husband and wife when they have quarreled. It 
is supposed to be excellent. 

By marrying off his daughters a father increases the 
working strength of the family. It is therefore an import- 
ant economic resource to have daughters. Unfortunate is 
the man who has only sons. He faces the possibility of 
being entirely alone in his old age. 

A Cuna Indian in Usttipu had had some argument with 
his wife’s family and had gone away to the nearby village 
Ailigandi. There he drank water in which he had put cock- 
roaches. This was in order to forget his wife, whom he loved. 
When his friends discovered this they teased him. Néle 
contended that this was no real method against love but that 
someone had tricked him into using this medicine. 

Divorces are very usual. They are called ome miet which 
means »leaving the woman». One of the reasons that many 
Cuna Indians have signed on on foreign ships and have gone 
out into the world is that they have been unhappy in their 
marriage. There are men and even women who have been 
married seven to nine times. The family of even a divorced 
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woman tries to find a husband for her. When a man disa- 
grees with his wife or her family he goes away. The marriage 
is however not dissolved. If he really wishes a divorce he 
carries away all his possessions, rifle, tools and so forth, 
which he has in his wife’s house. If the wife wishes a divorce 
she quite simply throws her husband out with all his belong- 
ings. If a man who has been divorced from his wife regrets 
this and wants to come back, all the members of her family 
assemble, and he stands by one of the foundation poles of 
the house, puara. Her family asks why he left his. wife and 
he answers that he knows he has behaved badly. Each 
one of the men then comes and takes him by the forehead 
and beats his head hard against the foundation pole. 


If one has been married several times it is supposed to be 
the first wife one has to live with in the next world. 


Unfaithfulness within marriage is not unusual and is an 
ordinary reason for divorce. If a man has been betrayed, he 
kills neither his wife nor her lover. Pérez knows of no 
cases of »jealousy-drama». On the other hand he has told 
me about a Cuna Indian in Irgandi, who wanted to marry a 
certain girl whose father did not want him as his son-in-law. 
He lay in ambush for the father and killed him. The young 
man was later killed by the relatives of the one he had mur- 
dered. 


If a woman should happen to be in love with a man who 
does not love her, she burns a larva of a sphinx-butterfly 
ninis. With the ashes of this mixed with red dye, magétba, 
she paints her nose. 


It happens very seldom among the Cunas that a girl has a 
lover before she marries. The girls marry generally as soon 
as they are mature. It never happens that a girl marries 
without having had her first menstruation. Sometimes it 
may happen that her father delays for several years the 
puberty feast at which the girl’s hair is cut off, and so it 
may happen that she gets out of control. If this has led up 
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to her having a child her hair is cut off without any special 
ceremonies. She can now only be marnied to an older man. 

Widows sometimes allow themselves one thing and an- 
other.. If a widow should happen to become pregnant and it 
cannot be her dead husband who 1s the father of the child, 
she takes some abortive medicine. 

Since the widow gives the family a chance to bring in new 
working strength the family guards her virtue, and she has 
less freedom than when her husband was alive. It is not 
demanded of her, if she is young, that she should remain 
unmarried for a long time. She can, without it seeming 
unconventional, marry again after some months. 

Occasionally 1t may involve some risk to marry a widow. 
If a man does not wish his wife to remarry after his death, 
he drinks, or bathes in, water into which he has boiled cutting 
or stinging objects such as snakes’ teeth, knife-blades, wasps, 
or the like. A man who marries the widow of such a man 
will contract some sort of internal illness. This illness is 
called trrigana, or pilagana. At Huala on the upper Rio 
Chucunaque there are several dangerous widows of this 
kind. The woman herself does not become ill, but she is a 
carrier of the illness. In order to be cured of this she must 
consult a medicine man. WN éle has discovered the medicine 
that should be used. 

There are other widows, too, that are dangerous. When, 
for example, a man has taken human life, the internal parts 
of his body undergo some sort of change and he falls ill. 
The illness passes on to his wife without her showing any 
symptoms whatever of the illness. If another man subse- 
quently marries her, he catches the same disease as her first 
husband. 

During the rebellion which in 1925 the Cunas instituted 
against the Republic of Panama, a number of Negroes were 
killed by the Indians. Some of these Indians have since 
died, and it entails a great deal of risk to marry any widow 
of theirs. 
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Not only is marriage forbidden between brothers and sis- 
sters, but also between cousins, or at least it is very infre- 
quent. Nor may a Cuna Indian marry his niece. Formerly 
Cunas were not allowed to marry any of their relatives. P é- 
rez has been unable to furnish any detailed information 
touching this restriction. Adopted children may marry the 
children in the family which has adopted them. 

A very strict endogamy prevails among the Cunas. Few 
men marry outside the village where their mother’s family 
lives. Only girls who have no near relatives may marry out- 
side their own village. It may happen, on the other hand, 
that the whole family moves from one village to another. 

The Cunas uphold most strictly their racial purity. There 
do exist various Cuna Indians who have married Misquito 
women but they all live in their wives’ native land, that is 
to say, the Nicaraguan coast. So far as Pérez knows, in the 
sections where the Cunas have preserved their independence, 
there is not a single Cuna Indian who is married to a woman 
of another tribe, still less to a woman of another race. There 
are no children in existence who have been born of illegiti- 
mate relationships between Cuna women and men of other 
races. Before the rebellion of 1925 there were some children 
who had been born of Cuna Indian women and Panamani- 
an Negro police, but the Indians killed them in order to pre- 
serve the racial purity. The women who were pregnant with 
Negro children were forced to have abortions. 

The only other noteworthy example of any intermixture 
of foreign blood which one knows of among the Cunas origi- 
nates from the beginning of the 18th century when several 
Frenchmen lived among them. These Frenchmen were, as 
I have mentioned, killed, but their children by Cuna women 
were allowed to live (see page 4). Néle is said to be a 
descendant of one of these Franco-Cunas. 

When Cuna Indians are divorced the children stay with 
the mother’s family. The father has, or at least had in the 
past, no responsibility towards them. When a wife dies the 
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husband moves back to his mother’s home, and the children 
stay with the wife’s family. The Cunas have the idea that 
the children belong to her family. This does not interfere 
with the fact that the children have a right to inherit from 
the father as well as the mother. The wife and husband on 
the other hand never inherit from one another. If the wife 
owns land and is divorced from her husband, the man has no 
right to this land at the wife’s death, evenif he has cultivat- 
ed the ground. If a marriage is childless the husband’s 
property goes to his family and the wife’s to hers, with the 
parents having the preference over the brothers and sisters. 
If the children are unmarried when either of the parents dies, 
they live in joint possession of the property. Each child has 
the job of cultivating the land certain months. When one of | 
them marries the property is divided. 

An orphan is sometimes brought up by a childless couple 
as if he were their own. If he is a boy the man helps him, 
when he is old enough, to clear the land for planting. The 
foster parents may, during their lifetime, give him or her 
some of their land, but the adopted child has no inheritance 
rights. 

It happens sometimes that a person unjustly appropriates 
land, especially land belonging to children who can not pro- 
tect their own rights. Such injustices can be straightened 
out long after they have taken place. 

If the saka dies the large-family is divided up, the arrange- 
ment made depending very much on the family’s size. Some 
times two or three of the family units stay together. We may 
take an example: In the diagram (fig. 5 A) we see given the 
married members of X’s family. 

If x dies, 3 becomes the head of X’s family. 3’s brothers- 
in-law and sisters-in-law may remain but may possibly build 
their own homes. If 4 should die and 3 remarry, 3 would 
move to his new family. 15 and 16 are free to remain but 
may possibly build their own homes. If the family is not 
dissolved the eldest among the men becomes the séka. 
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Fig. 5. Diagram showing different cases of the division of the large fami- 
lies at the death of the s@ka. See text pp. 35—36. 


We may take another example. In figure 5 B are given 
the married members of Y’s family (Guillermo Hay 4). 

I, 2, 3, and 4 are dead. Y’s wife (8) has been brought up 
by her aunt and uncle (6 and 5). In this family the uncle 1s 
the sika, and Y may not establish his own household before 
5 1s dead. If he dies the large-family is broken up, or if the 
family still wishes to live together, Y himself becomes the 
sdka, subject to his being the oldest, otherwise the oldest 
among the men who are married to Y’s wife’s cousins. 

In Nargana they have tried to do away with the large- 
family system, but the attempt did not turn out well. For 
the larger clearings in the virgin forest it is necessary for 
several men to work together under common leadership. 

The cooperation within a large-family as a rule means a 
great deal. It is indeed true that each and every one owns 
his own fields. That is the case with women as well as men, 
but it is obvious that all share with each other the products 
of the earth and the spoils from the hunting and fishing ex- 
peditions. 

Besides his nearest relatives an Indian can naturally, like 
anyone else, have his own friends, to whom he is not bound 
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by any tie of blood. Such a friendship, which may not ne- 
cessarily always be so sincere, may be sealed with certain 
ceremonies. Two persons can enter into a bond of friendship 
in the following way: One party invites another into his 
hut and asks him to be seated. A meal consisting mainly of 
hens’ eggs and a savoury meat dish has been prepared. The 
host sets before his guest a plate on which the food is served 
up in two portions. He then adresses the other with a string 
of friendly phrases, wishing him a long life and that he may 
make a long journey, and that upon his return he will let the 
speaker hear of all that he has seen and experienced on his 
journey. This he repeats four times. Thereupon the guest 
stands up and addresses a similar speech to his host, who in 
the meantime has sat down. He then places the dish in front 
of the latter, and they proceed to eat the food in this manner, 
that each hands to the other of the portion that is nearest to 
him. Both say friendly things to each other, the host begin- 
ning by wishing his guest all happiness in his domestic rela- 
tions, and expressing the hope that on some future occasion 
he himself may have the pleasure of sitting down at a feast 
and drinking chicha with his visitor. The latter then express- 
es himself in the same vein. This is repeated four times. 
What is left of the repast is pressed upon the guest. 

If the meal which they have eaten together has consisted 
of peccary, yanu, then they are »peccary-friends», atyinu, 
and by this appellation they subsequently address one an- 
other. In the same way they become »tapir friends», aimdli, 
if they have eaten flesh of the tapir. If they have eaten eggs, 
they call each other ainabdulu. It is always only one main 
dish that the »foster-brothers» in this manner partake of 
together. 

In a similar way a man can become friends with a woman. 
This has nothing whatever to do with carnal affection. 
Women, too, may in this way enter into a bond of friend- 
ship with each other. A person may possess any number 
of bond brothers or sisters. 
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When a Cuna Indian visits another village, he is invited 
to put up with a friend of this category. And if he has killed 
a specially fine animal of a larger kind, or been lucky in 
his fishing, he invites his friends of his home village to his 
house to eat with him, or he sends them part of his spoils. 

This sort of bond-friendship cannot be entered into with 
a member of one’s own family, nor even with a distant 
relative. 

The work in the Cuna family is divided up between the 
sexes in the following way: 


Clearing the land ............... + — 

SOWING - cuctawadversecvcosseurece + (+) Formerly + 

Harvestine <o:2sssdacsksewes + (+) » + 

Carrying wood ..........c.eceee +. +- 

Carrying water ...............08. — + 

House building .................. + — 

Preparing food ............6.008 — + 

FiShing® -didivaieeesieiartiedas + (—) Seldom 

FRUNUING desesvecescavecsiacadeteess + — 

Basket weaving .............s000s + + (Men and women 
do different 
kinds) 

Making standla, incense bur- 

TOTS). Sais cea latsaisssvas cauetevead + + 

Other pottery actecsensiccesioca + + 

CAaliOesS: hdecaiewneesaviatesasdsdes + — 

Stools and other wood work + — 

WEAVING ciossnticmsmndaeieinecidad + + 

PAG sachs Soe eeecniteaaded dees + + 

SPINNINP ciaxiiicewsiecgrasawscceees (+) + 

Medicine making ............... + (+) 

Carrying loads when on the 

MOVE: -iccuGceinsuieheredcaeeaed +  — formerly + 


1 There has been a move towards lightening this responsibility for the 
women. 
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TL AQUGL yy esievisedcrectouenenie: — + 

DOWINS: cecescpsdiesussesoyecewedess + + 

Cutting out molas (women’s 
PAarmMents) cisscesceeicssvseeces + ++ 


It is worthy of note that basket weaving, ceramics, spin- 
ning, and weaving are carried on by men as well as women 
among the Cunas in spite of the fact that ceramics especi- 
ally is not often men’s work. 


Much work is done by the two sexes together. Early in 
the mornings the Indians drink a little cocoa or nowadays 
sometimes coffee, after which the men likely go out and fish. 
The main meal is eaten when the fishermen come home. 
If they have gotten a big catch they send some of it to other 
families. As a rule they do not keep fish from one day to 
another unless they are to be smoked and used as provi- 
sions when the Indians go out to work in the fields or go 
hunting. The climate, which makes impossible the keep- 
ing of fish and meat any considerable length of time, forces 
the Indians into a sort of communism. 


The Indians usually go hunting alone. The evening be- 
fore, one is supposed to tell where one is planning to go so 
that the family will be able to look for the hunter in case 
of an accident. In this connection one uses a great deal 
of circumlocution, so that the animals shall not be informed 
of the plans. The most important spoils of the hunt are 
peccaries. When anyone has found the tracks of these ant- 
mals he does not continue with the hunt on his own account, 
but goes home to the village and tells what he has seen, 
whereupon a great number of Indians gather for a common 
hunt. 


Even some of the handwork is done cooperatively. If 
an Indian for instance needs several stools to sit on, he 
gives a chicha party and those invited help with the 
carving out of the stools. 
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The Cuna system of marriage makes polygamy difficult. 
A man can not easily move in with two families. There 
are rare cases of a person’s being married to two sisters. 
There is such a marriage in the village of Ustipu. In the 
village of Nargana there was a man who was married to 
two women living in different houses. This unusual mar- 
riage came about in this manner: the man was first mar- 
ried to the one, was divorced from her, and married to the 
second. When the first wife wanted him back, he again 
took up marital relations with her without leaving the 
other. 

I have mentioned something about the rights of owner- 
ship of land and about inheritance. We should remember 
that there were formerly only two kinds of land, that which 
had’ private owners and that which was »no man’s land». 
To this has been added in recent times such land as is cul- 
tivated cooperatively by the men in a village and which is 
the property of the village. All land which is covered with 
coconut palms nowadays has -owners. In earlier times 
there were also coconut plantations which belonged to 
God, where everybody could reap the harvest. According 
to the Jesuit Gass6 it was not proper to climb up these 
palms but one could gather the coconuts which fell to the 
ground. 

One can obtain the right of possession for a piece of land 
by cultivating a formerly uncultivated section. This then 
becomes the property of the first man who cultivated it, 
and of his heirs. Pérez’ father has for example near 
Tigre a section now grown up in woods. It was Pérez’ 
grandfather who cleared this tract. No one can take pos- 
session of it. On the other hand another person may bor- 
row it in order to grow corn and bananas but not trees such 
as cocoa-trees. The conception of leasing is unknown. 

That a person can retain the right of ownership for a piece 
of land which he has cleared, even after he has deserted it, 
and the fields have grown up again, Pérez considers to 
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be a rather recent arrangement. Formerly no one owned 
any land other than that which he cultivated, and he owned 
it only as long as he worked it. It is quite a recent custom 
for some of the Indians to mark off a section lying near 
their own acres, by means of paths, with a view to taking 
it over in the ‘future. 


Land may even change ownership by means of purchase. 
Formerly cultivated, but now deserted, land sells at around 
three dollars an acre. A tract containing about three hun- 
dred abundantly producing coconut palms sells at around 
seventy dollars. Such purchases have been made naturally 
only in recent times. 


Fishing and hunting are open to everybody, everywhere, 
with the exception, in certain cases, of the catching of 
turtles. 


A person may own land without having the right to cul- 
tivate the same. When the Cuna Indians migrated more 
generally to the coast they took possession of the islands. 
Pérez has such an island where he and his brothers and 
sisters have the right to catch the turtles which go up on 
land to lay their eggs; but where other Indians have done 
the clearing and have planted coconut palms, it is they 
who are the owners, not Pérez. The island belongs to 
Pérez and his brothers and sisters, but they have, so to 
speak, forfeited their right to cultivate it since it has been 
cleared by another person. 


One can not speak of poverty and riches among the Cunas, 
since there is so much cooperation among them, but there 
does exist, however, a not inconsiderable difference in the 
extent of land owned by different people as appears in the 
following economic statistics compiled in 1929 by the Cuna 
Indian, Guillermo Haya, from Isla de Tupac and 
from Nabagandi. The statistics do not indicate any dif- 
ference in the property of husband and wife, which has been 
combined and treated as one unit. 
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Agricultural Statistics compiled by Guillermo Haya in 1929. 


Owner 


Fields under 
cultivation 
(natnus) 


WNumbor of 


cacao trees 


; 
: 


Mango trees 


Marlla trees 


Isla de Tupac. (No. of the original document, GM. 31.27.8). 


Manuel Maria ...... 30! 
Igiiawéktinippe ...... 16 
Hernees Cireen ...... 7 
Olotigikinya  .....0.4. 6 
Maniwtktikinya ...... 7 
Chiale (Charli?) ...... 12 
Igttatinaiktt ............ 10 
Mantipekinya ...... I4 
Oloyobiktikinya ...... 100 
Igiayaktikinya ...... 200 
Olonikilikinya ...... II 
Olidikinye ........045. 9 
Manuelito ............ 24 
Olopiirdin .........65. 5 
Olotipikinye  .....20. 10 
Mantiakinye ......... I4 
Olopiktekinye ......... | « XO 
Nabagandt. 
Iguaebikinye ......... 25 
Olomaktikinye  ...... 15 
Inasiipilikinye ...... 25 
Olopikdikinye ......... 12 
Olotiktinappi .......-. 20 
Mantiakinappi ...... 25 
Mantiikpinappi 10 
Olondsipilel  ......... II 
TIdGNAD DA. ncessicdcses 14 
Oloedikinye ......0.0+6. 22 
Payodekinye ......... I 7 
GHG: <Sccseventiriededete —- 
ASSIA, i sinssieniaesen’ 25 
Olotiwiénikinye ...... 5 
ES.. wasssvdiesassasaes — 
PROBE sits iepvsian azine. 12 
Olopikelikinye ...... 4 


(No. of the original 
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Manuel Maria was the richest man in Tupac. I 
visited this Indian, who is now dead, in 1927, and his home 
gave the impression that he was well off, judging by the 
fact that one saw a great many clothes, tools, rifles and 
so forth. Such an Indian as Olopardin who has com- 

paratively small fields, is in need and sickly. Some of the 

other Indians whose land is less extensive, are only youths. 

The richest person in Ustipu is Maninayndigifia. 
His riches lie in coconut palms. 

The administration of justice within the Cuna community 
is in the hands of not the state but the family. I have al- 
ready recounted one murder. The murderer was killed 
by a member of the murdered man’s family and thus the 
case was considered closed. The principle of justice is here 
an eye for an eye and a tooth for a tooth. When a person 
has wounded another he must pay a fine. The family of 
the injured man decides the amount. The chief does not 
interfere in the affair. The other inhabitants of the village 
help the offended family, not officially at a gathering at 
the meeting house, but through general public opinion. 
Thefts are rather rare. If anyone has stolen anything, 
something of corresponding value is taken from the thief. 
Pérez has never heard of a case of suicide among the 
Cunas. | 


We have seen that the Cuna community consists of many 
large-families whose chief is a saka. The members of 
such a family are all related on the mother’s side. This 
must contribute towards giving the woman a very strong 
position within the Cuna community. It is the organization 
of this community which I shall treat in the next section. 


2. Organization of the Community. 
In order to give an idea of how the Cuna community is 
organized I shall explain what chieftains and others in 
official positions there are in the village of Usttpu. 
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First we have Néle, who is satlatimadi, that is to 
say, highest chief of one of the two Cuna parties. W éle 
was elected High Chief and successor to Colman in 1927 
by the chiefs in all the villages affiliated with his party. Until 
then he had been chief of the greater part of the Indians 
in Ustipu. I say for the greater part since there are in 
Ustupu some eighty Indians who are followers of Ina pa- 
quifia and who do not acknowledge Néle as their 
High Chief or as their village chief. The chief of these In- 
dians, who furthermore have an organization similar to 
Néle’s party, is Yaigun. He has formerly been chief 
of all of Ustupu.! 


Néle in Usttipu is, to judge by all appearances, a man 
of character. I have already told about the réle he played 
in the war for independence in 1925. Contrary to the ma- 
jority of other Cuna chieftains, he has always refused to 
receive any title or uniform from the Panamanians. A Cuna 
Indian, Charlie Aspinwall, has had a considerable 
influence upon Néle. Aspinwall, who has now been 
dead many years, had spent much time in the United States. 
He always urged Néle not to accept subsidies from the 
Panama government, not to accept gifts if he wished to 
preserve his independence. In 1931 Néle, accompanied 
by some twenty Indians, visited Panama to negotiate with 
the government. When this government wanted to pay 
Néle’s hotel bill, Néle explained that he would take 
care of that himself.2, When the former High Chief, together 
with Aspinwall, was on the visit in Panama, Col- 
man requested fifty pesos of the President. Aspinwall 
was so angry over this lack of pride that he refused to ac- 
company him further. 


1Cf. Wassén, 1938, p. 24 et seq. ED. 

2 According to the information I received during my visit to the Cunas 
in 1935 this would no longer hold true. N @1 e as well as other chieftains 
among the Cunas receives some sort of support from Panama. ED. 
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N éle lives by his own efforts. He as well as all the 
other officials of the village, except schoolteachers, are 
entirely without pay. 


The nearest translation for néle is Seer, and the word is 
used even with a connotation of holiness. It is thus more 
like a title. Néle’s name I do not know. Pérez has 
never wished to tell me what he is called. I have written a 
special chapter about Néle in Usttipu in his capacity as 
Seer [See pages 80—89]. Here I will only point out 
that it is merely a coincidence when a chieftainship is 
held by a person who is a Seer. This is borne out by 
the fact that Néle in Ustupu, besides having great 
knowledge in the spiritual field, is a man with strong polit- 
ical influence and tremendous efficiency, because of which 
he was chosen chief. 


It is very difficult to form an opinion of the lawful extent 
of a high chief’s powers, since I do not know to what degree 
his power depends on the respect his own personality in- 
spires. In Anachucuna, which belongs to Inapaquiifia, 
when in 1927 I wanted to buy some objects from the Cuna 
Indians living there, nobody would sell me anything as they 
did not have any authorization from their High Chief. This 
shows that the High Chief there has great power. The same 
thing would have happened in Ustipu if N éle had refused 
to grant a similar request. 


Néle represents his party officially, as for instance at 
the negotiations with the Panama government. Both as 
High Chief and as chief for the village he gives advice. He 
constantly sends committees to the other villages and they 
present N éle’s advice at the council houses. If a chief 
in such a village refuses to obey N él e he cannot do anything 
to force the chief to carry out his order. The chief does not 
prosecute the crimes which are committed. The prosecution 
of crimes is not the village’s affair but that of the family 
concerned. 
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N éleis, as I have said, High Chief for a number of villages, 
as well as the first chief over the greater part of the village 
of Ustipu. To the latter office he has been elected by all 
the men in the village. In the same way are elected also 
the second chief sailaabirrgined:, and the third chief satlapipt. 
At the election there is generally no opposing candidate for 
the reason that actually no one wants to be chief. Such a. 
position carries with it a great many obligations which take 
time from the daily work. A person who has not several 
sons-in-law to help him with the work, cannot take over 
such a task. The chiefs are therefore always older men. 
We can most accurately compare the position of the chiefs 
among the Cunas with the unpaid honorary official positions 
in our communities, even though these positions among 
us are, because of our vanity, more sought after. The same 
thing applies for all the other official positions among these 
Indians. The officials other than chiefs have, however, as a 
rule, less weighty duties. 

The second chief, sailaabirrginedi, is in Ustipu Olomay1i. 
He takes over N éle’s position when the latter is away 
but acts exclusively in the capacity of village chief. The 
third chief, sailapim, is Olopiginape. These were 
chiefs in 1927 when I visited Ustupu, and when N éle 
made an official visit onboard my »koster» boat »Olgas, 
they accompanied him. 

The chiefs are elected for their lifetime but may at any 
time be impeached. Sometimes they themselves tire of the 
positions. Colman, who was High Chief before N éZe, 
resigned the chieftainship because of senility. 

Now I shall take up the other officials, beginning with the 
argargana, or speakers, siinmaket, as they were formerly 
called. There are eight or ten of them. When the chief 
makes a speech in the council house, since he generally 
speaks in figurative language they must explain what he says 
to the others. When a delegation, dnmiket, is sent from 
one village to another, it may consist, for example, of one 
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chief and two or three drgargana. They arbitrate in the dis- 
putes generally arising among the families regarding the 
boundaries between fields. They occupy themselves also 
with other local questions in the village, though always 
according to the chief’s orders. 

The drgargana are elected by the men. It is not merely a 
matter of election since the position of argadr entails a great 
deal of work. Those who are elected but do not want the 
position, resign. Argadrgdna are as a rule younger men. 

Thus we come to the sitarribgana, There are usually 
in Ustuipu around forty of them and they are elected at a 
gathering in the council house. They carry sticks as tokens 
of their dignity. They are responsible for order in the vil- 
lages. When anyone has done anything wrong he is taken 
by them to the chief. When a delegation comes from another 
village these gentlemen must receive it at the landing place. 
They take care of the visitors’ canoes, see to the food for 
them, and are their guides. They are members of the dele- 
gations sent to other villages. Furthermore they see to it 
that at meetings those present listen properly to what the 
chief has to say. As a rule the sarribgana are younger men. 

In addition we have the naitnusatlagina, There are usu- 
ally about ten of them and they are chosen in the same way 
as the above. They give advice to the people when spring 
comes and it is time to clear the land. They see to it that 
everybody works. When it is a question of fields which 
belong to the whole village it is the nainusatlagana who 
supervise these properties and divide up the work on them. 

Furthermore we have the trsatlagana, of which there are 
two. When a person sees that his canoe is out of order he 
reports this to the earsailagana, then he goes off to the forest 
in order to fell the tree of which he will make his new canoe. 
If there is much else to do, it can happen that the @rsailagana 
say to him: »Now we cannot work on your canoe.» If he 
finds out that he can get help he begins with his family to 
hollow out his canoe. When it is half finished he goes again 
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to the trsatlagana, and they give notice of this in the village, 
and decide on a day when everyone together will go to the 
forest to fetch the canoe. 

The tree which is suitable for canoes one has to look for 
far inland, and therefore it is necessary to have many people 
to transport the canoe out to the river. 

The best material for canoes is pinutdla, a kind of cedar; 
tkchitiala, a rough sort of cedar; nubnutiala, a prickly type 
of tree having white wood; and triédla, cedar. The @rsatlagana 
are responsible for the canoes’ being satisfactory. 

The men in the village of Ustiupu have made and pre- 
sented to Néle and Pérez the canoes they now have. 

We have in addition, the négsatlagana. Of these there are 
from two to four. When a person sees that his house 1s 
old and dilapidated he turns to the chief, who calls on the 
negsatlagana, The chief tells them that a person has re- 
ported to him that his house needed repairing. The next day 
the négsailagana look up that person and find out more 
about the thing. Later on they explain at a meeting in 
the council house that the people must gather together 
material for a new house and he tells each and every one 
what he must fetch from the forest. When the house is 
under way the négsailagana supervise the work to insure its 
being well done and when the house is finished it is turned 
over to the person in question as his own property. 

We have also the igarsatlagana, of which there are eight 
to ten. It is they who have the supervision of the paths and 
roads. For example when the weeds have grown up too 
high they report this to the chief and at a meeting the work 
of clearing the roads is assigned to some of the men. This 
is carried out under the direction of the itgarsailagana. 

A person cannot afford to shirk these common tasks, for 
the simple reason that he himself will one day need help, for 
example in transporting a canoe to the river, and if he has 
been uncooperative he may have to stand there without 
any possibility of getting his canoe to the water. Thus one 
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must be careful not to go against the general public opinion. 
He who in a little community becomes disliked for lacking 
a spirit of cooperation has an unindurable position. 


We have still other officials in the Cuna community, such 
as the two innasatla.. They have the task of taking care of 
the preparations for feasts. When a girl reaches puberty 
her father informs the tnnasatla that now they may begin 
their work. They then turn over to the father, at the vil- 
lage’s expense, a sack containing sugar, and they inform the 
village that each and every one must go and fetch ten to 
fifteen pieces of sugar-cane, and that they are to go out and 
fish so that there will be an abundance of food for the feast. 
They further inform the people that wood and food products 
must be brought from the mainland. 

It is an important function which the innasdbedi and his 
pupils fulfill. It is he who directs the chicha brewing and 
mixes and tastes the chicha to see that it has the right flavor. 
Néle has been an innasdbedi. At present the position is 
held by Olopiginappe. 

It is a quite recently developed office which the sd&ki- 
satlagana fill. It is these who have the supervision over the 
expensive turtle nets which belong to the village. Ustupu’s 
community treasury is managed now by Olodebinappe. 

Besides all these officials who have their special tasks there 
are three persons who give advice to the others. For this 
the wisest men are generally chosen. The three advisers in 
Ustupu arenow Olodebiligifia, Innapigilippe and 
Olodebinappe. They are appointed by the village chief. 
Among them Olodebiligifia is famous as a speaker. 
He was the leader of the war for independence in 1925. 
Such advisers are found only in Ustupu and it is supposed 
to be a modern institution. 

Thus we see that there are many official positions in the 
Cuna community. Nothing prevents one person from hold- 
ing several of them. 
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The school in Usttipu is a quite recently established in- 
stitution. It was founded in 1930 and is now under the 
direction of the Cuna Indians, Samuel Morris and 
Frank Wilbur. They have around a hundred pupils, 
all boys. There they learn reading, writing and arithmetic 
as well as some geography and history, Spanish and English. 
Religious instruction is not included. The school teachers 
are paid for their work as they have no time to fish and 
carry on agriculture. They are paid by means of small 
fees collected from each pupil. The village as such also 
contributes to the school Samuel Morris has gotten 
his training in a school in Panama; Frank Wilbur has 
been in a mission school in North America. In Usttipu there 
is even instruction in carpentry, which is under the direction 
of Ignacio Gonzales and Anibal Iglesias, 
who received their education in Panama in »]a Escuela de 
Artes y Oficios». Even the teachers of carpentry have a 
salary which is paid by the village. 

It is the schools as well as several other necessarily coop- 
erative projects which have forced the villages to arrange 
some communal resources. This is supposed to be an alto- 
gether recent idea and is unknown outside the villages 
which are under Néle’s direction. Formerly even in 
these villages all land was either private property or »no 
man’s land». The Indians in Ustupu, as well as other vil- 
lages which belong to the same party, have common fields. 
These lie farther away from the village than the private 
properties. At the time of the clearing of the land and the 
harvest of the common fields all the men of the village 
participate. A number of men in due turn, under the lead- 
ership of the above-mentioned nainusatlagana, take care 
of the crops. Here coffee, aguacates, corn, bananas, fiames, 
mandioc, cocoa and so forth are grown and these products 
are sold mainly within the villages, and to some extent 
even in Colon. 

In Ustupu the Cunas have on a little island a large chicken 
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farm which belongs to the village. The care of this is taken 
over by the members of the village, in turn. Even Pérez 
and, in fact, N éle, have done their service on the chicken 
farm. As I have mentioned even the large expensive 
turtle nets belong to the villages’ common property. The 
turtles which are caught in these nets belong to the village. 
Those which are harpooned are private property. In 1927 
there were caught in Ustupu over a thousand turtles, with 
a value of between three and five thousand dollars. 

In Ustuipu there are four small stores which are owned 
by the village. Those who run them are called tbyasaila, 
and they serve in turn as salesmen. For this they receive 
remuneration. Every day the collector goes around and 
gathers up the earnings. Some of the young people who have 
gone to school in Panama take care of the bookkeeping. The 
articles on sale are bought in Colon by a delegation or from 
the traders who with their ships cover the San Blas coast. 
The most important articles are salt, cloth, kerosene, sugar, 
tools, pipe-tobacco, cord, gunpowder and birdshot, fish- 
hooks and so forth. In Ailigandi the Indians have three 
stores and there are similar ones in the other villages. In 
the villages which follow Néle fhere is no store with a 
private owner. The earnings from the stores go to the 
villages’ common treasury. 

The purchasers pay partly in dollars and partly in coco- 
nuts and such products. Many of the customers are the 
villages’ own inhabitants. Often Indians come even from 
Huala in order to do business in Ustipu. They bring red 
dye, méageba, rope for hammocks, kassbak, cocoa and black 
wax, midtu. Three clumps of mdgéba the size of an egg come 
to five cents, about 4 fathoms of rope about the same, a 
clump of wax the size of a man’s hand costs Io cents, and an 
armu of cocoa, 40 cents. An dGrmu is a cubic measure cor- 
responding to about 4 pounds of cocoa beans. The Indians 
in Huala even use the roots of Raicilla ,tnasil1, which is 
supposedly the same as I[pecacuanha, in their trading trans- 
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actions. It costs two dollars a pound. Placing a money 
value on articles is naturally a recent custom and such a 
value is perhaps not always adhered to when articles are 
exchanged by bartering. Much direct trading is carried 
on even between the visiting Huala Indians and the inhab- 
itants of the village of Ustipu. According to Pérez 
the latter give the former rather many gifts. When the 
Indians from Huala go to Inapaquiifia’s village, 
Sasardi, there is a certain competition in the selling of their 
articles. There is no one market where the Indians come 
toyether from different villages for trading. 

The existence of stores depends upon the Indians’ being 
able to sell their products to the white people. Buyers 
come from Colon, mainly sent out by the two business firms, 
Colon Import, and Compajiia Alianza. The most important 
articles which these firms deal in are coconuts, tortoise- 
shell and cocoa beans. Of less importance are tagua, raicilla, 
aguacates, bananas and oranges. The last named fruits, 
as well as several others, could be sold more extensively if 
the Indians did not have the superstition that the trees 
would cease to bear if they sold these kinds. The buyers 
pay partly in articles and partly in dollars. The Indians 
at Rio Bayano take bananas to Panama City to sell them. 

The common treasury is used to pay for not only the 
school instruction but also for the furniture and lamps in 
the council house, gramophones, typewriters and so forth. 
In Ailigandi, which is considered the capital, although the 
High Chief lives in Ustupu, they have built a great council 
house called Jbeorgun Neéga, the furnishing of which has 
been paid for partly by the combined villages. The Cunas 
have gone so far as to give contributions for scientific re- 
search out of their common funds. Pérez was sent in 1925, 
together with some other Indians, at the instigation of 
Néle and at the expense of the village of Usttiipu, to Car- 
tagena in order to look up in the libraries there books and 
manuscripts treating the Cunas’ history. The writings they 
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were seeking Pérez found instead in Gothenburg and 
he has with great zeal copied the most of them with a view 
to being able to share with his countrymen the result of 
his work. 

All the villages’ common affairs are handled in the council 
house. For business which mutually concerns the villages 
the people meet as a rule in Ailigandi’s council house, /beor- 
gun Néga, but they may also meet in another village. There 
are no definite days for these meetings. A gathering in a 
village in which only the inhabitants of that village partici- 
pate, is opened by the first chief who sings what he wishes 
to say. The second and third chief do not speak. Afte1- 
wards the oldest of the argargana speaks, after which he 
gives the floor to the second argar and so on to the other 
Indians. Finally the three advisers speak. It is only the 
first chief who sings. As the second chief may not express 
himself, Olomayli, who is the second chief in Ustuipu 
and who loves to talk, has contemplated resigning from his 
position. A meeting begins as a rule around g A. M. and 
adjourns around noon. In a meeting in Ustipu Néle is 
apt to narrate stories about the tribe’s history and to tell 
legends.! No refreshments of any kind are served in the 
council house. 

At a meeting for the combined villages, first the High 
Chief speaks, in a singing manner, after which he gives the 
floor to the most outstanding of the chiefs present. He then 
gives the floor to another chief, and so on. Afterwards the 
chiefs give the floor to the other Indians. Only the chiefs 
sing their speeches. When the meeting is interrupted for 
food the visitors are taken in groups by the siarribgana to 
the different houses of the village where they are treated 
to refreshments. They naturally go in single file with a 
stiarrib first, then one of the argaérgana, then the chiefs, and 
finally the rank and file. If Pérez goes with Néle as 


3} The interruptions for story telling are in order to refresh the listeners 
for the serious discussions. ED. 
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his secretary, he always goes first, with Néle following. 
In the council house they are very careful about the placing 
of the people. The chiefs are always given the places of 
honor. 

Special meetings are held for the women. In these the 
married women and those who are of marriageable age take 
part. Even young girls may be present but do not take part 
in the discussions. The men are represented by the chief of 
the village, a couple of argargana and two siarribgana. The 
chief sings about how the women should take care of their 
homes, how they should wash, receive guests and so on. 
An argar gives the floor to the women who wish to speak. 

When the chief speaks there are certain persons who see 
to it that everybody is quiet and that nobody sleeps. This is 
true at all gatherings. 

It is difficult to form an opinion regarding the tie which 
joins a number of Cuna villages to form a small state. N éle 
is, as I have mentioned chief of the larger Cuna party. His 
power, everything considered, is dependent upon his own 
personality and is scarcely fixed by any rules. Besides the 
High Chief there is no one person who can be considered a 
representative for all the Indians affiliated with N él e’s 
party. If there were, it would in such case be Pérez, 
who is Néle’s secretary and, as such, eOuntersiens all 
papers which are sent out from N éle. 

In the villages affiliated with N éle the chiefs are elected 
by the men of these villages. When the village has had an 
election a delegation goes to Néle in order to have the 
results confirmed. Up to now he has always given his con- 
firmation but he has the power of veto. From one village 
a man once came to WN éle with the request that he, NW éle, 
should appoint a chief, but N é 1 e explained that that was for 
them to choose. This, however, is a newer way of doing 
things. Colman, Néle’s predecessor as High Chief, 
appointed the chiefs in the other villages, and Inapa- 
quiiia still does this. The chiefs in Arquia do likewise. 
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Appendix to the foregoing section.» 

The Cunas distinguish between sdbdur machi, which 
does not produce fruit, and sdbdur, which does. They be- 
lieve that among orange seeds there are found both mas- 
culine and feminine varieties. The masculine ones are 
longer. 

One chooses from the corn, kernels of the same color. 
One also tries to find the largest seeds. Different colored 
corn is grown in different fields. At the time of the sowing 
sibdur is mixed in with the corn in order to insure a good 
harvest. The corn must lie in water two days before it is 
sown so that it will take root more easily. Among the corn 
is sown a plant which is used as fish poison.® 

There is a scarcity of land suitable for cultivation of corn 
on the San Blas coast, that is to say, land which lies near 
the villages. It is not all land that is suitable for corn and 
where one has raised this crop the land must be allowed 
to rest for three years. Sometimes the tender corn plants 
are ruined by earth-worms. Nasua is also a troublesome 
corn thief. On the other hand, it seems that apes do not do 
any damage to this crop. 

The Indians do not want to have their cultivated tracts 
so far away that they have to remain over night there. 

Ears of corn which have grown together are not eaten by 
the women. 

In the trees from which much fruit falls the Indians build 
themselves hunting cabins, from which they can kill the 
animals when they come to feed on the fruit under the trees. 

During hunts in the forest the men go naked down to the 
waist. When Pérez had been using shoes every day for 
some time he found it difficult to go barefooted in the 

woods. The Indians who are accustomed to it can run 
cross-country anywhere without any ill effects. Wooden 

1 From scattered notes on the material culture. A special section treat- 


ing this was planned but never written out by Nordenski6édld. ED. 
2 Barbasco, Tephrosia toxtcarta, (7). ED. 


56 


sandals are used among the Cunas when they gather the 
fruit from the nalup, a prickly palm, as among the Chocés. 

In order to catch tapirs one digs near the corn fields deep 
pitfalls with a pointed stake in the middle. These are 
covered over well with leaves. 

Pérez’ grandfather was the first to burn pine wood 
(tamarack?) in the fields as a protection against chanchos 
(hogs) and other animals. Such wood is sometimes found 
among the things washed up on the San Blas coast. As 
this idea has proved to be excellent it has been taken up by 
other Indians. 

The foundation poles of a house can be very old. In 
Nargana there are some which are from Pérez’ great 
grandfather's house. The roof must be renewed about 
every fifteen years. In the stretch from Carti to Tupile 
they use for this the leaves of the palm wérruk, and from 
Tupile to Uraba, 8s6so. The roofing lasts not more than 
about eight years. In Arquia they use platanillo, tagarr. 


3. Feasts. | 
With appendix: Description of the Objects Used at the Feasts. 


This chapter Nordenski6ld never had time to put 
into shape, for which reason what follows here must be frag- 
mentary. In addition to the original documents on feasts 
published here, see Section BII with the descriptions of 
feasts given there together with drawings and texts (pp. 
238—256). Among the texts made by Pérez regarding the 
Cuna collections in the Gothenburg Museum there is consid- 
erable information on the use of the feast-objects. This 
information has been added at the end of this section where 
the various objects are also illustrated. ED. 


They no longer hold feasts or more involved ceremonies 
in connection with the birth of boys, their arrival at puberty, 
and such things. On the other hand they have feasts. in 
connection with boring through the partition in the nose 
and the lobes of the ears of the little girls, and later they 
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have two feasts, when the girls reach marriageable age. It 
is Ibeorgun who has taught the Cunas how they should 
celebrate these feasts. The first feast for a girl is morrsurba, 
when the nose is bored. The first of the menstruation feasts 
when the girl’s hair is cut to half length around her head, is 
called innamutikit; the second menstruation feast, when 
the hair is cut entirely off, is called innasuit or innakobet. 

The feast when a little girl has her nose bored and her 
ears stuck is called morrsurba. Pérez’ daughter, Sip- 
por (White), was born the 25th of July, 1925, and this 
feast was held the 21st of August! They had collected for 
the feast a quantity of material for baskets, pieces of wood, 
and so forth. The feast began with the guests setting to 
work to make toys and other things for the girl. 

Pérez has described in more detail such a feast which 
he took part in at Arquia. The girl whose nose was to be 
bored was about one year old, thus older than the child 
usually is at the celebration of this feast. They had made 
out of cloth an enclosure in the hut. The feast began at 2 
o’clock in the morning. Those who were going to do the 
boring were then within the enclosure or siirba. There were 
five of them, a leader and four assistants. They had pre- 
pared large jars containing chicha and bowls containing 
meat. The father of the child sat in the middle of the house 
and invited those present to have meat and chicha. The 
girl was sleeping, not within the siérba, but outside. During 
the progress of the feast her nose was bored. Since she did 
not wake up from this treatment it is likely that they had 
given her some drug. The hole in the partition in the nose 
was made with a darning needle and then through it was 
run a thread of cotton, which was tied together into a ring. 
After about a year this thread was replaced by a gold ring. 
All the women without exception within WN éle’s district 
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1 This child died during Pérez’ return journey from Gothenburg 
to San Blas in the autumn of 1931. ED. 
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have gold rings in the nose. The small girls wear rings 
almost as fine as a thread, the older ones have larger and 
heavier ones.? 


Cuna Description of the First and Second Menstruation 
Feasts. 


The typewritten original is catalogued GM.31.27.24. and carries 
the legend »The Indian Custom (the feast)». The description has 
been made by Abelardo Galindo from the dictation of 
Iguatiogifia. The latter lives in Ailigandi and is himself a 
kantule; the former was born in Nargand and has lived since his 
marriage in Carti, Iguatiogiifia, in the introduction, counts up 
eight kantules of which he is the last and whose traditions and songs 
are preserved from generation to generation. The text is published 
without change from the original English except for certain correc- 
tions inserted by Pérez. ED. 


G. M. 31.27.24. 

(P. 1) »Before in olden time the Camib was living in the 
river of Yoo [= Yeye]. So this man when he reached at 
Yoo river and then he began to teach his own people about 
the history of Camzb. The first man was learned this history 
from Camib his named [Tasie], second man [Kése], third 
[Uiipe], fourth Nasi, fifth Inakiapalel, sixth Jim, seventh 
[Lguatiknakilel], eight [Igitiatiokiza]. So the first man Camib 
was put eight generations.® 

Now I am going to tell you how we do and how we make 
out our feast or holiday. You see we called first [morrsiurba}], 
this is when a woman get a baby and we make out a feast for 


1 This statement should be to some extent modified from what I myself 
had the opportunity to observe in 1935. Ed. 

2 As late as Wafer’s time the Cuna men wore gold decorations in 
the nose the shape of half moons. Just when this custom was completely 
done away with I do not know. It is never mentioned in their traditional 
stories. It is said of Ibeorgun that he exhorted the Cunas to place rings 
in the noses of the women, but nothing is said to the effect that the men 
should wear anything similar. 

3 According to Pérez, Camib lived before Ibeorgun. The people 
mentioned here are the last who preserved this tradition. 
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a baby, and we took juice of ripen planted! for to drink, 
only a day we make happy for him and we danced. 

But the man didn’t drink for a child, they pay or to give 
something nice. And after that the girl was growing big 
and then a girl was a lady. When she was a lady and then 
we going to find a leaf for to make [siéirba]. The girl was 
going in it, she stays four days in strba and then a man 
find a [sdbdur] The sdbdur is a tree and we took a fruit and 
then we washed all the girl body for to make black skin. So 
this is the first way how Camib do his holiday. And after 
that we going to find all the kind of foods for to eat in a 
feast. When we enough our food and then we find every 
one bananas for to make ripen, when all ripen and that we 
put in the fire and we took only a juice of bananas and we 
put in the jugs. When in two days ago and we put a sugar 
cane; and also we find a food before our feast. When in 
the days of drink we let know all of our people and we saying 
the our holiday was coming tomorrow about 12 o'clock and 
let in come every one to the feast for to make happy rejoice 
and dance for the girl. When they all come to the feast 
house and we drink first water to wash mouth and after we 
start to drink and named eight man; so this men have each 
eight big cups, and they goes where the jugs are in here 
there are bananas juice, when they all filled his cups and 
carry to the Camb or Cantu when they drink every one 
stand and give him salute to each man, the second man 
also go forth to drink and gave same men and salute also. 
When they all passed drink the first man and every one 
drink more than two hundred men was drinking. Four 
times they drink over and over. When they passed this 
four times we put a big cloth in the midst of the house; the 
young lady are beside her mother and another side her aunt. 


1 Ripe bananas. 

2 Those who are not present must send a gift to the child. 

* They also call a kantule camib, as Camib was the first who knew this 
song. 
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Her aunt have a cup in his hand there was a water in it, and 
her mother have a cup, also in it there are a chicha. So 
the girl father comes to drink water and after chicha; after 
that his folks comes to drink too. And after every one 
to drink. When these men was passed all and then after 
women comes also. When they all passed the men and 
women and then they comes out in the street where the 
sea shore. And all big men have a flute in his hand! and 
his golden hand stick.2 When they reached at sea shore 
they all bathed and then come again to the house of feast 
and the camib was begin to sing about the dance. And the 
men was dancing around where the camib or cantul was 
singing and also women, but some don’t drink, they are 
watching and seeing where they are dancing, because they 
are glad to see them, and we some drink hard, all the day 
where are dancing until night, you see what we do our feast 
in here, so you see you are the same, when in your holiday 
you are all happy and rejoice. Why we do not want the 
Spanish police to spoil our good ways, because gods gave 
me this holiday too. All big nations have a great time, 
so the Indians are the same. 

(P. 2) When a month ago before feast passed and then 
comes a big feast, this time is more happy than the small 
time. 

Innasuit, the second menstruation feast (see drawings figs. 
6—0). 

When we start to make a feast, we find first all the kinds 
of foods. When we have sufficient our food and then the 
time of chichas comes. And then we put planted for to 
make ripen, when they all ripen and we put in a big pot for 
to boil and then we took only juice of planted. 

The juice of planted we put in jugs when in two days ago 
we tasted a little for to know when is the day of drink. 


1 Here is meant several different kinds of flutes. Se fig. 10. 
2 The kantules and chiefs have sticks with gold heads and gold rings in 
the middle. 
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When the day of drink and then the owners of a girl let 
knows Camb or Caniul, to morrow about 12 o'clock our 
happy time comes so the girl of a father are knowing all the 
big men he has a golden stick in his hand. And then Cantul 
comes and his secretaries, another we called [kdnsuet] and 
[teset]. You see tisét are two men another [stanal-tiket]. 
When they find those men and then find another four men 
do carry the chichas cup where the big men are; after he 
find another who will make head of a hammock, after two 
men come again who make [nds?s]!. You see Cantul have 
many men for to aid after. And after he called two women, 
these are a girl cutting hair. When they all mentioned those 
people and comes his wife too. When the time at 12 o’clock 
and his dwellers of a chicha called all the people, for to comes 
at the Cantul house, first go every one to Cantul because 
Cantul is the head of all. And then they goes where the 
house are going to smoke. They not go to the house of a 
feast; when they all get the smoke house,? each of them took 
his seats and also women. But the girl of a father brought 
long smoke to give at Cansuet and [tiset]. They gave smoke 
at Cantul nose, when they not give smoke they die soon. 
So the aid of Cantul give him smoke; and also they paint 
at the nose, this paint we called Saptul. 

The owners of a chicha are calling to Cantul, let us go to 
the feast house and he called over and over until the times 
comes, when they are hungered they gave him a drink and 
also they eat food too. They eat wild pig, wild turkey, 
tarphoon, all the good meat. 

At 6 o'clock the Cantul said, my time are finish to stay 
in here, so they all goes to the river for to bathe. When 
they goes to the river they have a light in his hand it is not 
a pure light, but we called dcha*® or kiiintik. His big men as 
Cantul, Cansuet and [Ttset] and each of them have a flute 


1 Gourd rattles. 
2 They go first to one house to smoke, then to the feast house. 
3 achakuala, torch made of wild bee wax. 
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in his hand all the kind of a music have too when they all 
come and in the street they begin to start to play music 
when they all bathe and then comes to the house of a feast, 
and they took each seat again; because they have a own seat.! 
It is a night time so every people comes at the feast more 
than who hundred men and the owners of chicha said let 
us paint our face again, and we paint every one when we 
are paint® and then Cantul and his workers comes where 
the chicha are. They first drink at the boat or canoe, only 
Cantul, Cansuet and the [tiset] drink first but his men beside 
are drinking too.2 But the Cantul stop an hour drinking over 
and over. When they finished they took seat again. So 
the Cantul and his men goes to bathe again and also they 
play his music. And they comes against his seat, but they 
are comes get drunkard; when at midnight every one get 
drunkard just like a rum. But the Cantul and his men and 
the cutter hair of a girl was [drinking] yet and they drink 
over and over; who make the head of a hammock.’ When 
they all done this hammock and then Cantul said don’t 
drink any more and let us go to bathe again, and they bathe 
and they come again. And then Cantul said that I play 
the flute [kammu] is near by the jugs and bring to me 
to cut them. And also they drink for him too, you see it 1s 
not a day but a night only. 

Until early morning the camu or flute are all fixed and 
then washed at the water or made cleaned; when they cleaned 
they carry to the girl house where the girl are going to cut 


1 Each one has his own chair. It goes badly for Kantule if anybody 
takes another’s place. 

* »The owner of the feast» is the girl’s father. He comes with the piece 
of magéba-dye and paints Kantule's face, after which he gives bits of the 
same dye-material to the other men. In the same way the girl’s mother 
proceeds with Kantule’s wife and then with the other women. 

* First one drinks out of a little gourd. 

* The woman who cuts off the girl’s hair is called ied. 

® It is a special person who makes the main cords for the hammock 
which the girl has made for Kantule. 
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the hair, in here they make a medicine. And then they gave 
to Cantul, but Cantul was begin to play the flute, every 
one heard when Cantul was playing four different ways 
he singing; when Cantul was finished his way and then he 
called his pupils to help him. But his pupils was singing 
another way too, when in 3 o'clock Cantul said let us go to 
bathe and let us change another shirt, when they all change 
and then comes again. He said again let us sing again and 
he stand in the midst of a house he start to sing and then 
his people are going to dance around where the Cantul are 
singing and the women are dance too, every body make a 
great noice; but Cantul said let us lay down in hammock 
and he start again to sing about the child life he sing long 
time and then sing about the cut hair, but Cantul told the 
hair cutter we called [tet]!; so the [tet] goes where the girl 
are, only women goes there, but the Cantul was singing all 
the night. And in the morning Cantul said let us go bathe 
again and they (P. 3) went and men women and also they 
change another shirts. This make two days ago and then 
Cantul said let us drink chicha agin, but Cantul was singing 
about the name of a girl, and I gave the name for her.® 
And Cantul called to Jet (hair-cutter) and the hair cutter 
comes to Cantul and she gave him a cup of chicha and Can- 
tul does the same. And then she brings him a dove? for the 
Cantul, but the Jet is finish her work and she all cut the hair 
of a girl at 6 o’clock the Cantul is done his way, about 15: 
ways Cantul done his way or songs, and then Cantul sing 
again for to dance. We say the spirit of a girl goes to hea- 
ven; so this spirit we took back again why we sing for the 
last time four way we sing again and then we all finished 
uotil g o’clock p. m. 

Sou you see God made for us a good time too. But now 
Panama want to spoiled our those way. We don’t want 


1 = {fedi, the cutter of hair. 
3 The girl here gets a new name. 
* The pigeon is roasted. 
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left at all this our own history; you see our old, old grand- 
father does before our children was born. So we never for- 
get these ways. 

Finished the feast.» 


Additional Cuna Document with Description of the Feast 
for the Grrl. 

The following description is a copy of the original, written in long- 
hand, GM.31.27.27, a fragmentary writing on what Ibeorgun taught 
the Cunas. Here is given only the beginning with the description 
of the feast. The end is of little value and contains only a list of 
a@ great many names of rivers. ED. 


«When a man get female child born to him, and he must 
make a chicha for her. And when the chicha is ready he 
called for all her relatives to come to chicha house; but in 
chicha house they also made a [morrsurba] for the little baby 
(that means they made a little corner or room for her to 
hide there). And they then started to drink a chicha, and 
when they become [boozy], they will started to blow a flute 
and all kinds of musican for her, and then they making 
a rejoice for her, and when they doing that. Then the 
little baby come to small room what they made for her, and 
her mother, grand mother, and her relatives come to small 
room too. And they bore a nose for her to put a ring in it. 
And when they did that, then the chicha time will over; 
that is what Ibeorgun said to the people in remote time, and 
from this we never forget in these days, and also we doing 
the same in these days. And after that when a girl become 
young maid and also they make a chicha for her too, and 
also they make a rejoice for her too, but first they bathe 
her four days with the salt water and after that they make a 
chicha for her. And after that we call the young maid [yde] 
and [yagua] (that means young maid). And after that they 
made another chicha for her, that is to cut her hairs. But 
first they store a food for the chicha, all kinds of foods is 
to be find, tarpon, snaper, and also all kinds of wild pigeons 
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is to be found and when they store all foods, and then they 
cut a bananas for to make a chicha, and in six days the 
bananas will be ripe, and when its ripe they will put in a 
canoe and in next day they will only took the juice of it 
and cooked in the fire. And when its cooked they will 
putted in a clay pots or jugs and in two days time they will 
taste a chicha, if it is fit for to drink, and first they squeeze 
a cane to mixed with it, and three times they will mixed 
the cane with it, and then they taste again. And when it 
is fit for to drink and in next day they will started to drink 
a chicha in the night, and also camtule is there too. (Cam- 
tule is the chief of the feast). And in next day the camtule 
will start to sing and Camtule has a long flute in his hand to 
blow it and also the people blowing small flutes and so 
forth, and they blowing all kinds of musicans and also they 
making a rejoicing for her, and when the man get drunk 
and they lay him in the hammock to sleep, and when he 
wake up again from sleep, and then he will go again to chi- 
cha house to drink again; but they don’t fight to one another, 
they drinking a nicely among their people; (chicha they 
call that Inna and Capirr) and then they cut a hairs for the 
young maid. That is what Ibeorgun taught the people in 
remote time. And in these days we doing the same as in 
olden time... .». 


Text for the Drawings Showing the Placing of Officials 
and Guests at the Second Menstruation Feast. 

Together with Pérez, Nordenski6ld made some sketches 
showing the placing of the guests and officials at the puberty feast 
for girls. These drawings have been made and published here with 
the explanations which Pérez gave in regard to the placing and 
naming. ED. 


Fig. 6. — The Second Puberty Feast for Girls, Innasutt. 


The drawing shows the placing for the first feast day. 
The sirba with the girl is in another hut and the placing 
there is shown by the drawing in fig. 9. 
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Fig. 6. Placing of the guests at the second 


A= 


feast day). Explanation in the text. 


The placing of the male officials. 


Kantule, singer and feast leader. 

Kantulyarbilitt, does the same as kantule. 
Stenartakket, take charge of the incense burners, 
stanala. 

Kansuet, use tidrsatt, tobacco in long twists. 

Tiséet, ditto. 

Esappingana, assistants to Kantule. 

The girl’s father and another relative who gives 
the feast. If the father or mother of the girl for 
any reason cannot take part, other relatives are 
appointed who take their rdéles. 

Nokdakédi, they who serve the chicha. 
Kaspiknonsaét, those who make the cords which 
support the hammock. 


The placing of the female officials. 


Kantulome, the wife of Kantule. 
Kantulyarbalitiome, the wife of the corresponding 
male official. 

The wives of the siendrtikket (A 3—4). 

The wives of the kansuet (A 5—6). 

The wives of tiséet (A 7—8). 

Ied1, the woman who cuts off the girl’s hair. 
Iedised1, the assistant to zedz. 

The mother and another relative. 
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Fig. 7. The placing of the participants in the agouti-dance during the 
menstruation feast. 


C = The place reserved for male guests who are not offictals. 
D = Places for female guests who are not officials. 

E = Vessels containing inna, chicha for the men. 

F = Vessels containing inna for the women. 


Fig. 7. The Placing at the Agouti-dance which May Take 
Place During the Menstruation Feasts. 


As is mentioned in the texts of Ibeorgun’s rules for the 
feasts (p. 257) various dances are given at the puberty feasts. 
There are mentioned among others the tapir-, wildhog’s- 
dance, and so forth. This drawing shows the set-up during 
the tichée(agouti)-dance. ~ 

In the hammock the kantule (1) and the kantulyarbalits (2) 
_ Yecline with their flutes, Rammumala. 

A = a foundation pole for a house. 

B = vessels with chicha. 

C = the meat of the agouti. 

D = the head of the agouti. 

E-F = the leaders of the feast. 

G = a half-circle of men who dance back and forth. Only 
men may dance here. 


I 
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H = bow on which Kantule and his colleagues hang their 
flutes when they go and bathe, which 1s often, during 
the progress of the feast. 

I = row of vessels containing chicha. 





Fig. 8. Interior of the gathering place in Kaynora immediately after a 
puberty feast. 
Photograph by S. Linné, 1927. 


Around 17 (the father of the girl) and 18 (another relative) 
sit grouped the honored guests, indicated here by circles. 

Ig and 20 are servers of chicha, nokdakéd:. 

It is Kantule who gives the order when this part of the 
feast shall begin. 

In fig. 8 is shown a picture of the gathering-hut in Cai- 
nora where one sees the hammock in which the kantzles 
have sat at the puberty feast, and around this, the stools 
for the guests of honor. On the opposite wall one can see 
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a row of mete, pottery vessels for the chicha. These vessels 
the Cunas buy from Sint in Colombia. 


Fig. 9. The Placing of the Women around the Girl in the 
Strba. 

As is pointed out in the explanation for fig. 6 the girl 
ya@e is placed during the second part of the puberty feast 
in a siirba, which is private from the feast house. The wom- 
en who assist are placed thus: 

A = The girl in a hole in the 
floor. Compare the text 
page 241. 

B = Iedi, the woman who cuts the 
girl’s hair. 

C = The girl’s mother. 

D = TIedidisedi, assistant to ted. 


E = Benches for the other women. Fig. 9. (See text). 





Appendix: Ruben Pérez Kantule: Description of Objects 
used at the Feasts. 

The following original texts in Spanish in Pérez’ handwriting 
have been taken out of the catalogue for the Cuna collection in the 
Gothenburg Ethnographical Museum. During his visit to Sweden, 
Pérez went through the whole catalogue and left further written 
information on the names, uses etc., of the objects. The Spanish 
text is given here without corrections in grammar but with a trans- 
lation. The catalogue number for the objects is given together with 
the figure references. All the objects belong to the Gothenburg 
Ethnographical Museum. ED. 


Fig. 10 A. Catalogue number 27.27.1349, from Kaynora. 

Object: 

»Gancho de hamaca »kas-chi» 6 »kas dkke». Es de palo balsa 
sukur-uala» que se usan durante la ultima fiesta de la muchacha; 
para subir la hamaca en donde cantan los Kantulgana. Se pone 
colgado el techo de la casa de la fiesta en donde est4 la hamiaca. 


Es pintado por un hombre especial »ukur-ual-maket», balsa pinta- 
dor. Pinta también la tabla de la pared.» 
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Translation: 


The hook, »kas-chi» or »kas dkke» for the hammock [ham- 
mock-kas]. It is made of »balsa wood», ukur-uala, and 1s 
used during the last feast for the girl in order that the kan- 
tulgana can come up into the hammock where they play. 
It hangs in the ceiling of the feast house. It is painted by a 
special man, »ukur-ual maket», the painter of »balsax. He 
also paints the wall boards. [See fig. 12]. 


Fig. 10B. Catalogue number 27.27.1189, from Cueptt. 


Object: (the text refers to 27.27.873., a rattle of the same 
type from Rio Caimanes): 


»sSonajero, »masist». Es una calabaza llena de semillas secas de 
la planta »d» y tiene un mango para sostener cuando estan tocando. 
Usan las mujeres para pacificar 6 hacer dormir a los chiquitines 
(los nenes 6 bebis) y también usan los kantulgana durante su fiesta 
junto con la flauta »kammuy». Cuando esta tocando la flauta al 
mismo tiempo agita también el sonajero que tienne en la mano de- 
recha ». 


Translation: 


Rattle, nasist, made of a gourd filled with dry seeds 
from the plant na and equipped with handle. Used by 
the women to quiet the small children and to get them to 
sleep, and by the kantulgana during the feast, along with 
the flute, »kammu». When they blow the flute they si- 
multaneously shake the rattle which they hold in their 
right hand. 


[The rattle which a kantule uses with his flute, Rammu, 
must have a handle of deet’s bone. The rattles for toys 
are made with a simple wooden handle. A feather hat is 
also part of the Rantule’s outfit. Such hats I have brought 
back to the Gothenburg Museum (GM. 35.15.17! and 22.) 
This type of hat is called kandulkankurgin. ED.] 


1Wassén, 1938, plate I. 
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Fig. ro. Objects used at the feasts. Further description in the text. 
A, Hook for the hammock. GM.27.27.1349, Kaynora. Scale, 1/9; B, 
Gourd Rattle. GM.27.27.1189, Cuepti. Scale, 1/6; C, Tede-flute. GM.27. 
27.4247, Kaynora. Scale, 1/3; D, Long flute, kammu. GM.27.27.1206. 
Scale, 1/9; E, Supe- flute. GM.27.27.1221, Ustupu. Scale, 1/9; F, Kuli- 
flute. GM.27.27.1212 a, Kaynora. Scale, 1/6; G, Nog-sus for chicha 
drinking. GM.27.27.1351, Kaynora. Scale, 1/3; H, Head of pelican carved 
in balsa wood. GM.27.27.1296, Kaynora. Scale, 1/9. Coll Nordenskidld. 
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Fig. 10C. Catalogue number 27.27. 1217, from Kaynora. 


Object: 


sFlauta, sfedenono». Hecho de la cabeza de armadillo y hueso de 
Aguila (véase 1220). [1220]: »Flauta, »sfede». Esta flauta est& he- 
cho de la cabeza de armadillo y el hueso de Aguila emplastado en 
cera negra. Tocan en fiesta pero los que no habian tocado esta 
flauta som prohibidos de tocar. Seguin dicen que si han tocado esta 
flauta cualquiera que no acostumbrado de tocar el alma de arma- 
dillo va a perseguir al alma del hombre que ha tocado esta flauta. » 


Translation: 

Flute »tédenino» or »téde». Made of an armadillo skull 
and bone of an eagle attached with black vax. One plays 
this at feasts, but amateurs are not allowed to play it. This 
according to the saying that if a beginner blows a téde the 
soul of the armadillo will haunt his soul. 


Fig. 10D. Catalogue number 27.27.1206. »Cunay. 
Object: 


»Flauta larga, »skammuy, tiene en su base dos agujeros 4 dos 6 
tres centimetros de distancia unos de otros. El que toca lo hace 
sonar colocandolo a un lado de la boca con la ayuda de la lengua 
se hace vibrar. El kammu es el instrumento que usan los kantulgana 
durante la fiesta de la cortada de los cabellos de la muchacha cu- 
ando est4 cantando y usan también sonajero, »masist», Para usar 
los kammugana en la fiesta no se usan los que usaron en la otra 
fiesta sino hacen durante los primeros dias de la fiesta.» 


Translation: 


Long flute, kRammu. This has at the base two holes at 
two or three centimeters’ distance from each other. He 
who plays it makes it sound with the help of his tongue 
placed to one side of the mouth. Kammzu is the instrument 
which the kantulgana use during the feast for cutting the 
hair of the girl. They also use at that time the naszsi-rattle. 
The kammugana which are used at a feast have not been 
used before and are made during the first days of the feast. 
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[According to a notation by Nordenski6ld whole 
rows of old flutes hang in the kantule cabins and may be 
used for beginners to practice on. ED.] 


Fig. 10oE. Catalogue number 27.27.1221, from Ustupu. 
Object: 


eFlauta, »siipe macheret» (siibe-macho). Este instrumento se com- 
pone de una cafia hueca como de pulgada y media de diametro a 
la cual va adherido mediante un emplasto de cera negra en forma 
cénica y una pluma de guaco que funciona como boquilla; y por 
otro extremo tiene un agujero. Lleva cuatro agujeros al lado su- 
perior y uno al inferior. Los tocan durante la fiesta y durante la 
diversi6n. Estas se pueden tocar por dos personas, una flauta cada 
una, y llaman el supe macho y supe hembra. Solamente tocan los 
hombres. » 


Translation: 


Flute, »supe macheret» (supe-male) This instrument con- 
sists of a hollow tube 11% inches in diameter in which is 
fastened, by means of a piece of black wax of conical shape, 
a quill pen made of a »guaco», which functions as an opening. 
In the other end there is a hole. The flute has four holes 
on the upper side and one on the under side. One plays it 
at feasts and also just for pleasure. Two people can blow 
their flutes, respectively, and the flutes are called »male- 
supe» and »female-supe». Only men play them. 


Fig. 10 F. Catalogue number 27.27.1212. a, from Kaynora. 

Object: 

»Flauta, kuls, Este instrumento de musica se compone de una cafia 
hueca como pulgada y media. A uno de los extremos abierto y el 
otro cerrado. Esta flauta no se puede tocar solo sino eligen varias 


personas que pueden ser diez, doce, 6 seis. Usan durante la fiesta 
y también en cualquier dia.» 


Translation: 


Flute, Ault. This instrument consists of a hollow tube 
about one and a half inches in diameter, open at one end 
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and closed at the other. One does not blow this instrument 
alone but selects several people, it may be ten, twelve or 
six, who blow together. It is used at feasts or whenever 
they wish. [The museum’s specimen consists of six tubes 
or pipes. ED.] 


Fig. 10G. Catalogue number 27.27.1351, from Kaynora. 
Object: 


»Nog-sui» para tomar inna 6 chicha cuando estan tomando durante 
la fiesta. I,a usan cuando empiezan de tomar en los primeros dias 
de la fiesta (fiesta para cortar los cabellos de la doncella) por los 
Kantulgana (musico oficial). Hecho de una pequefia fruta de cala- 
bazo con un mango de palitos de la palma negra. » 


Translation: 


»Nog-sut» used to drink zmna or chicha from, during the 
feast. It is the kantulgana (the official musicians) who use 
these during the first days of the feast at which the young 
maiden’s hair is cut. It is made of a little gourd. The 
handle consists of a little peg of black palm wood. 


Fig. 10H. Catalogue number 27.27. 1296, from Kaynora. 
Object: 


»Cabeza de pelicano, »skorkinono». Hecho de palo balsa, ukur- 
uala. Se usan los hombres solamente durante la tomada de la 
chicha, inna. Se desafia uno a otro para tomar juntos la chicha de 
las totumas grandes Ilenas de chicha. Si uno ha aceptado el desa- 
fio, entonces se colocan dos totumas grandes en los extremos de este 
palo (totumas entonces llevan hilos para colgar) y entonces se ponen 
juntos y gritan y toman juntos. Es un simple diversion. Después 
de haber pasado la fiesta el palo ya no usan.» 


Translation: 


»Korkinono», head of the pelican carved in balsa wood, ukuruala. 
Used only at chicha drinking. One person challenges another to 
drink chicha out of the large fotumas, which are filled with it. If 
the person accepts the challenge two large totumas (equipped with 
string to hang by) are hung up, one at each end of this figure. 
Then the people gather, yell, and drink together. The whole thing 
is a game. After the feast is over the figure is not used anymore. 
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Fig. tr. Set of pan-pipes from 
Tupac. GM.27.27.1204, a—b. 
Coll. Nordenskiold. Scale, 1/4. 
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Figure 11. Catalogue number 27.27.1204, a—b, from Tupac. 


Object: (The text refers to 27.27.1207 a—b, a similar set 
of pan-pipes from Cuepti. The picture here given from 
Izikowitz, 1935, fig. 249.) 

»Flauta de pan, »skammu purri». Son instrumentos que no se 


tocan solo, simo usan en pares por dos hombres. Estos hacian un 
total de cuatro instrumentos, pues cada uno de ellos se divide en 
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dos, unidos entre si por la cuerda que el tocador podia colgar del 
cuello cuando no esta tocando. Una de los dos secciones tiene cuatro 
tunos o carrizos, y la otra tres, haciendo siete carrizos para cada 
tocador. Usan para diversiédn en fiesta y en cualquier dfa por la 
noche. » 


Translation: 


Pan-pipes »kammu purri». These instruments are not 
used one at a time but in pairs, by two men. Conse- 
quently that means four instruments, as each one consists 
of two joined by a string which the one who plays can hang 
round his neck when he is not playing. One of the two 
parts has four tones or pipes, the other has three. Each 
player thus has seven tubes. Used at feasts and otherwise 
during the evenings. 


Fig. 12 A—B. Catalogue number 27.27.883. a—b, from Rio 
Caimanes. 


Object: 

883 a.— »Palo de balsa, »ukurual makalet» dibujado de tres 
personas, una casa y el animal manati.» 

883 6. — »Palo de balsa, »ukurual makalet» dibujado de hom- 
bres, casas, manati, animal y un vapor. 

Este palo 6 madera se pone en la pared de la casa de fiesta para 
que el miusico oficial 6 kantule nombran durante su canto los ani- 
males dibujados en la madera. El original debe ser desde seis bra- 
zas de largos y dos jemes (media de la mano) de ancho cada uno. 
Se colocan uno al frente donde estan los hombres y la otra al frente 
donde estan las mujeres. Y son pintados por hombres especiales 
que se ocupan de pintar estas clases de palos durante la fiesta. » 


Translation: 


883a. Board of »balsa» wood, wkurual makalet» painted 
with three people, one house and a sea-cow (manati). 

8836. Ditto painted with people, houses, manati (sea- 
cows) animals and a steamboat. This board is attached to 
the wall in the feast house so that the kantule during his 
song shall be able to mention the animals painted on the 
board. The originals should be at least six fathoms in length 
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Fig. 12. Painted boards of »balsa» wood. GM.27.27.883 a—h, Rio Caimanes. Length of the originals 126 cm. 


Coll. Nordenskidld. 
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and two »span» in breadth. They are placed one in front 
of the men’s place, the other in front of the women’s. They 
are painted by special men [Cf. the text for fig. 10 A], who 
do this work during the first feast days. 


[In the catalogue there is a further note on these painted 
boards: In the boards are fastened small pegs on which the 
feast leader and his wife hang calabash bowls and so forth. 


ED] 





Fig. 13. Incense burner. GM. 
27.27.1422, Ustupu. Coll. Nor- 
denskidld. Scale, 1/5. 


Fig. 14. Incense burner from 
Rio Caimanes. GM.27.27.869. 
Coll. Nordenskidld. Scale, 1/5. 





Fig. 13. Catalogue number 27.27.1422, from Ustupu. 
Object: | 


»Sia-nala», vasija para zahumar al enfermo y usar durante la 
fiesta para zahumar a los Kantulgana.» 


Translation. 


»Sianala», incense burner which is used for the sick [at 
the illness incantations], but also during the feasts as incense 
burner for the kantulgana. [Another type of incense burner 
is shown in fig. 14]. 
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4. Social Forms and Salutations. 


As an addition to the foregoing section on family organization 
there follow here some notes by Nordenski6old on, among 
other things, forms of greeting, the information for which has been 
given him by Pérez. ED. 


Pérez has told the following about a visit in Arquia: 
We started off, I and five others. When we came to Arquia 
we found that there was a meeting going on in the village 
and a chief from Paya was there. The meeting (village 
meeting) was held up river and we started off to the council 
house. When we got there everybody came out to shake 
hands with us and we were invited to take our place among 
them. When we went in the village’s chief began to talk 
with our chief. The latter told about everything that had 
happened in our village and the chief from Arquia there- 
after repeated his speech. Then our chief asked how every- 
thing was going with the chief in Arquia and this chief told 
then all the news of Arquia, which our chief repeated after 
him. When a delegation arrives its chief sings what he 
wants to convey. These songs are improvised. 

About greetings or salutations Pérez has given this 
information: 

Upon entering a house one uses the word naa. When 
one leaves a house one says tegimala = good-bye. Come 
in = /oge. 

If a man meets somebody he says nuekine and the latter 
answers nuckine = how do you do? When one takes ones 
departure one says tegimalhueloe = I will see you again, 
and the other answers az tegimalhueloe = my friend, good- 
bye. 

When several people are sitting together and talking and 
one interrupts to take his leave, he asks of each one, »What 
are you going to do tomorrow? ». 

If two Indians meet in a forest they always greet each 
other with some words. If several younger Indians are 
walking together with an older one and they meet a person, 
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the younger ones go on past him and the older one stays 
and greets him. If two couples meet (a man and his wife 
meet another man and his wife, for instance) it is the women 
who carry on the salutation ceremony. 

Sometimes it may happen that up to a hundred people 
come on a visit to one village. They are entertained by the 
village collectively and even neighboring villages may 
help out. It is expected however that the visitors bring 
with them sugar and rice, which are not products of the 
country. 

When a man and a woman walk together the woman 
goes first. 

When a younger man walks with an older one the young- 
er goes first. If a young man is out in a canoe with an 
older one, his father-in-law, for example, the father-in-law 
steers and the younger man takes care of, for example, 
the harpoon. 


III. Political Leaders and Documents. 


As a preface to a little biography of the Cunas’ present greatest 
political leader, Néle de Kantule of Ustipu, written by the 
Indians, is here inserted an exposition, written by Norden- 
skio6ld and gone over by Pérez, which gives the significance of 
the »méle»-institution. This would otherwise have appeared in the 
section »Medicine Men» (D III). ED. 


1. Neéles. 


Among the Cunas there are several classes of medicine 
men. These may be néles, inatilédis and absdgédis, as well 
as those who are learned in certain medicine songs such as 
siaigala, kaburrigala, dkudléle, etc. I shall here speak of 
the néles, 

It is possible to become an absdged:, inataledi, etc., by 
studying, but néles are born, not made. It is the old 
women who by certain signs are able to tell if a child 
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has been born a néle, The sons of a néle may be able to 
learn magic songs, medicines, traditions, and so on, but they 
cannot learn how to become seers. It is the last-mentioned 
capacity that is the chief characteristic of the néles. What 
is first and foremost required of them is therefore to be able 
to see the cause of illnesses, not to hunt up the medicines that 
are applicable. Even women may be néles, The great 
mythic Heroes were néles, and God is a néle. Certain stones 
are called dkialéle. This is because the spirits in these 
stones are clairvoyant, and thus able to discover the where- 
abouts of souls that have been carried off by evil spirits. 
The rank and file of the Indians are not always acquainted 
with the exact meaning of »néle» or »léle», Once, for ex- 
ample, Pérez was surprised to hear an Indian singing 
about a fish Jéle. This because it is quite erroneous to 
speak of waléle, seeing that fish are not clairvoyant. 


It may happen that when a child is born a néle, its father 
does not wish it to grow up into that calling, and there- 
fore uses certain medicines to annul this gift. 


As I have said, a person is born a nele. At the same time 
it is necessary that he bathe in medicine of many different 
kinds in order to develop his power of clairvoyance. The 
fragrant plants which are used for these baths were planted 
even before the time of the first neles who had neither father 
nor mother but came down to the earth with the mist on 
a gold plate. This has been told by the great mythic Hero 
Ibeorgun. 


A néle also has to be assisted by an absogrdi. In a large 
house are collected a number of wooden figures inherent 
with tutelary spirits, called sddr-niichu. The absogédi chants 
a magic song, and the néle’s soul sets out in the company of 
the tutelary spirits for the abodes of the evil spirits with 
the purpose of selecting good teachers for himself from among 
their number, and to make friends with the evil spirits and 
to make the acquaintance of them all. It is not the benev- 
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olent spirits but the evil ones that are the néle’s tutors.1 
Néle of Usttipu, when a young man, on four occasions 
journeyed to the abodes of the evil spirits. If he had made 
only two journeys more, he would have visited them all. 
If a nele has not had the assistance of an absogedi he may 
make a mistake when diagnosing the cause of an illness. 
N éle of Usttipu used to have as his tutor the demon Nugar- 
ueichuy, who appears in elephant shape, but latterly this 
demon has moved farther eastwards. Nowadays Néle has 
another tutor who however is not so good. 

Besides the Néle of Ustipu, Pérez knows seven 
more néles in the villages on the San Blas coast. There is 
also a woman in Ustupu who is a néle. She is called N é le- 
gua. She is very learned. When Néle himself is ill, 
sick people are sent to her. There are many that come from 
other villages to learn songs and medicines from her. The 
pupils use picture-script when learning the songs. No 
néle has the power to discern the maladies from which the 
members of his own family may be suffering. Therefore, 
when a child of Néle’s falls ill, the cause of the sickness 
is explained by Nélegua, and when one of her family 
is ailing she calls in Néle. A néle cannot cure himself. 
When Néle of Ustttpu once had a persistent head- 
ache it was found very difficult to cure him as he himself 
knew all the medicine songs. Eventually a man was found 
who was able to cure him by means of a medicine song that 
was unknown to Néle. His kirgin (i. e. his natural 
gifts), is unlike that of ordinary people. 

Of all the néles of the present time it is Néle of 
Ustipu who is most learned. Therefore, when on the San 
Blas coast néle is spoken of without any specification as to 
which néle is referred to, it is always he who is meant. The 
Néle of Ustipu knows much more about the traditions 
and ancient history of the Cuna tribe than any. other néle. 


1 Such evil spirits as are the friends of neles are also called pontgana. 
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There are a great many things that Néle of Ustupu 
knows. He is able to see what illness is affecting any person 
who comes to consult him. When he examines a sick per- 
son he seats himself facing the patient and looks at him. 
He sees right through him as if he were made of glass. 
Néle sees all the organs of the body. He is also able, 
with the assistance of the nichus, to give his verdict as to 
what illness a patient whom he has not even seen is suffering 
from. Néle can foretell how long a person is going to 
live. It is of the greatest importance that he is able to say 
when and how a person’s soul is carried away by evil spirits. 

Even in other ways WN éle is able to see things that are 
taking place at a distance. Once when he was on a journey 
he told his companions that an accident had happened in 
his village and, rightly enough, a small girl had got out into 
water that was too deep for her and had drowned. Pérez 
is therefore firmly convinced that Néle of Usttpu is 
clairvoyant. He has occult powers and so have the rest of 
the néles, thanks to the néichus the tutelary spirits. 
Néle of Usttipu has the power of finding things that have 
been lost. In order to test the powers of Néle some 
youths of Usttipu had hidden away a gold coin which they 
then told him they had lost. Néle was not to be 
deceived, however. By the help of the ntichus he found 
out that the young men thought they might be able to 
trick him. Néle is also an interpreter of dreams. It is 
to him that the Indians go in order to find out if their dreams 
mean sickness, good luck, bad luck or just nothing. 

As is well known, burning aji (Spanish peppers) develops 
a smoke provocative of most terrific coughing. Neverthe- 
less Néle can get down under a bed-cover inside which 
he is burning aji without being in any way distressed by 
the smoke. This he is able to do because he knows the 
incantation about the origin of the aji plant. In the same 
way certain individuals are able to grasp red-hot iron, catch 
hold of venomous snakes, etc., by reason of their knowing 
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the origin of iron and of venomous snakes. At Tikantiki 
there is a boy of fourteen who is able to enter into a burning 
fire because he knows how fire was created. On many 
occasions Pérez has seen persons able to hold red-hot 
iron in their hands as well as to tame snakes. 

Néle of Usttipu is exceedingly well versed in 
botanical knowledge. If to him are brought the seeds of 
any plant whatever, he will readily describe the plant to 
which the seeds belong. It is he who has discovered that a 
very small dose of the sap of the manzanilla tree is an ex- 
ceedingly valuable aperient. Of still greater importance 
is it, that Méle knows how plants originated. ‘There 
are many others who know medicines but are ignorant as 
to how the medicines were created by God. Thus he, N éle 
is also an inatulédi. Even the incantations and songs of the 
absogedis are known by him. 

N éle is able to pay visits to the nether world. There he 
has seen that in the second layer things are exactly the same 
as here, with the exception that its mountains are not so 
high as ours. The third layer is also like our world except 
that the landscape is flat. Farther than that he cannot 
penetrate. The great néles of the past have penetrated into 
the fourth layer. 

To Néle the evil spirits pay visits. Thus, for example, 
an evil spirit may come to him and offer him medicine and 
the incantation embodying the origin of woman. Knowledge 
of these things confers upon WN éle the power of command- 
ing the love of women. Ten years ago Néle was able to 
attract women merely by concentrating his thoughts to 
that end. The ntichus have power to make evil spirits 
appear before N éle. 

Néle has many pupils — though formerly their num- 
ber was much greater — whom he instructs in medicinal 
arts. They cannot, however, as has already been said, 
become néles merely by studying. Among the Cunas, saliva 
hardly plays any part at all, either as medicine or at the 
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incantations. Illnesses are never sucked out, contrary to 
the practice obtaining among many other Indian tribes. 
When a pupil of N éles’ isa dullard at learning medicine 
songs and the like, he is, however, given medicine into which, 
saliva from Néle enters as an igredient to some slight 
extent. Néle of Ustipu has had even as many as 
forty or fifty pupils at the same time. They come from all 
parts of the Cuna territory. Nowadays he cannot spare 
the time to attend to so many but turns the newcomers 
over to one or another of his senior ex-pupils. 


The néles of the old days possessed much greater powers 
than those of the present time. Of this I shall give one or 
two instances. Those at the top of the profession were 
called ndnélegana because they used the ndsi, the gourd 
rattle. The were born with it. The last of these néles lived 
on Rio Perro. A ndnéle could make his rattle sound in the 
air although held by no human hand. At first it was thought 
there was no way in which a ndnéle could be killed. But a 
nele disclosed the fact that if one only watched when a nanéle 
happened to be in mid-stream when bathing, and then 
smashed his rattle, that would mean his death. At Irgandi 
a ndnéle thus met his death in consequence of his wife’s 
carelessness. She had let her husband’s rattle fall to the 
ground so that it broke, and when the ndnéle returned home, 
he suddenly died. This happened sixty years ago. Under 
the ndnéle just referred to the father of Néle of Ustupu 
studied medicine. Nowadays there are no ndnéles. The 
néeles of today are called dlubnéle. Pérez is unable to 
explain the meaning of tlub. 

In the old days the néles were able to dive into the sea into 
the middle of a great whirlpool], and then stay below water 
for four days. The last one capable of this feat was Pawa 
who, according to Pérez, lived in Wafer’s time in 
the Nargana district. 


1 See p. 124 in this work and Wassén, 1938, pp. 72-76. ED. 
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Formerly the néles were able to send venomous snakes 
on the track of their personal enemies, and they could kill a 
person by sending a disease to attack him. According to 
Pérez it was a great néle who dealt out to the Scotch 
people the diseases that speedily put an end to the colony 
that in 1698 they had established at Nueva Caledonia on 
the San Blas coast. ‘The great néles also possessed power 
to call down lightning and cause floods. They could fell 
trees by means of incantations. 

Merely by thought concentration they were able to break 
off the branch to which a parrot nest was attached, thus 
making the nest fall to the ground. Similar things appear 
to have occurred even recently. Néle of Usttipu once vi- 
sited a man living at Arquia who by mere concentration of 
thought was able to cut things in two. Once N éle wished 
to get down a coconut in order to drink its milk, but as he 
was not quite as young as he used to be, and of somewhat 
stout proportions, he did not care to climb the palm tree. 
The man said: »Let us make the coconut drop down 
instead of climbing for it». He stood up and stared at the 
coconut. Only his lips moved. For the space of three 
minutes he kept his gaze fixed on the coconut, and then 
suddenly it fell to the ground. On another occasion the 
same man by the mere power of his mind cut the uneven 
leaves with which a hut was thatched. The result was just 
like a gust of wind cutting off the leaves, after which they 
appeared in an orderly, straight row. This man refused to 
impart his tricks to anyone else, for, he said, there are bad 
men who, if they knew the secret, might do evil things and 
even cut people’s throats. Of N éle of Ustupu it is related 
— although Pérez is not certain if it. is correct — that 
by thought concentration he once cut a rope. To cut an 
object by means of thought concentration is called tin- 
sayla, and the incantation is called tinsaylaigal, and it ori- 
ginates from the first néles. One calls on the tinsayla through 
incantations and he comes and does the cutting. It is by 
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bathing in medicine made of an insect, tin, which bores in 
wood, that one in this way can learn how to cut off some- 
thing merely by thoughts. The tinsayla is the chief of these 


Formerly the néles could communicate with each other 
through merely concentrating, and this was true even when 
they lived in villages which were located far from each 
other. These messages came with the wind and were under- 
stood only by the néles themselves. 


Formerly — and perhaps even nowadays — it would 
happen that a néle received visits from the wild animals 
of the forest. The néle then went into a partitioned part 
of the hut and sat down and bent his thoughts on the ori- 
gin of the animals, and then he sang. An old man has told 
Pérez that once he assisted néle Iguasali on Rio 
Perro (Irgandi) in making fire for fumigation with tobacco 
(uarsuit). Then a jaguar, snarling, came along and went 
right through the house into the siérba where the néle was 
sitting. All those who were present saw the jaguar and 
understood that it was not a spirit but a real jaguar. After 
the jaguar came some peccaries. These approached only 
as far as the outside of the house. Some dogs barked, and 
the peccaries went away again. The old man had told 
Pérez that at first he did not believe that néles in this 
way were able to call up the larger animals, but this time he 
had seen it himself and knew it was true. In the same 
way there were néles who received visits from the caymans. 


Shortly before Pérez’ departure from his home, NW éle 
in the village of Cuidi had said that he could entice down 
to the coast herds of peccaries. The Indians in Carti had 
made preparations for Néle to sing. He had supposedly 
planned to sing about the origin of the peccaries. Pérez 
does not know how it turned out. 


When the néles are out in the forest the wild animals 
never do them any harm. 
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The néles do not appear to have been able to change 
themselves into jaguars or other animals. 


In a special chapter I have spoken of the great néles of 
the beginning of time, the mythic Heroes. In spite of all 
that the néles have performed and what they have been, 
and still are, able to achieve, the Cunas have never wor- 
shipped them as gods. ‘Their work has not been the crea- 
tion of anything new. Creation is something which God 
alone has the power to bring about. 


What I have told from Pérez’ stories about néles con- 
tains much which naturally seems to us unlikely. This does 
not alter the fact that Pérez, as well as the average In- 
dian, believes fully and firmly in N éle’s great knowledge 
and his power over the spirit world. 


I also believe that NW éle in Ustupu is himself absolutely 
convinced of his own connections with the spirit world and 
of his ability to find out, with the help of these connec- 
tions, about the souls which have been carried away, and 
so forth. He, as well as most medicine men, is to all 
appearance no faker. For him the world of dreams is reality. 
Many a time he probably has unconsciously confused cause 
and effect. A coconut for example, has fallen to the 
ground when he needed it and he has ascribed this wonder 
to his desire for it. It is the case with him as well as with 
his associates that a situation about which he as Seer has 
been right, may be explained quite differently in a case 
when it turns out he was mistaken. He forgets the times 
when he has chosen to cut down something with his thoughts 
and it has not worked. For mistakes and failures he has 
found substitute explanations. One such natural explana- 
tion has probably simply been that the person in question 
has broken a taboo. Also it 1s often explained in this way 
when a medicine has failed to take effect. 


Among the Indians there is surely very much related 
about Néle which he himself has never claimed to have 
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done, but which he, looking out for his reputation, has not 
denied. In this way his power grows. 

That the néles could do more in former times than now, 
and still more in very remote ages, 1s quite natural. So it 
has always been and so it always will be as long as the Cuna 
Indians still live in their old world of ideas. 

Pérez’ respect for Néle in Ustupu is unlimited. He 
always begins his explanations with, »NVéle says», or 
»Néle knows», We must remember that Pérez ever 
since his childhood has lived in a milieu which has been 
completely dominated by the idea of the medicine men’s 
power and their connections with an invisible world. The 
years when he was at school in Panama have not shaken 
his childhood faith. 


2. Fragmentary Biography of Nele de Kantule in Ustuapu'. 


The diagram showing WN éle’s family tree (fig. 15) has been worked 
out by Nordenskiéld with Perez’ spelling of thenames. A 
copy of the Indian manuscript dealing with this made by Pérez 
during his stay in Sweden, is used as the basis for the biography 
published here. No original appears to have been saved among 
the collections and the copy is unfortunately not annotated. The 
biography is here published without changes and without transla- 
tions from the Spanish text. ED. 


»Un resumen de la vida de Néle de Ustiup. 


Quintup era de Paya que vino a Puturgandi con su sefiora 
Aneda que ella era adivina, quien trabajé de exterminar las 
piryas que existfan en las costas de la region de su resi- 
dencia. 

La hija de estos fué Iguailisop fué su esposo Pailipilel 
también de Paya. La hija de este matrimonio fue Cunhua- 
dil y fué casada con Nipilel, otra hija de Pailippilel fué 
uaitdakuna que casé con el sefor Uzkuléi, el hijo de este matri- 
monio fué Inaiilippe. 


1Cf. Wassén, 1938, p. 24 et seq. ED. 
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Y el hijo de Nipilel fué Inauelippe que casé con Iguauat- 
dili. El hijo de este matrimonio fué el dr. N éle. 

N éle nacié en el pueblo de Puturgandi que queda en la 
desembocadura del rio de Puturgandi (por los afios 1870) 
en su tiempo de infancia murié su madre, como es el adivino 
el padre de él ocupé de hacer bafiar su hijo en las medicinas 
para desarrollar las vistas. Bafié primero en su pueblo natal 
con las medicinas buscadas de distintas partes entre todos 
en la cercania del pueblo de Ucupsenik. Después fué también 


ANEDA9 & QUINTUP 
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O NELE DE CANTULE (ustip) 
Fig. 15. Diagram of the family tree of N éle of Ustupu. 


para bafiar de nuevo al pueblo de Sasardi que estuvo tres 
meses. Estuvo también tres veces con el absogett que él 
canté sus canciones para Néle, que N éle gasté su plata 
en estas canciones. | 

Los primeros caciques de Puturgandi fueron: Inaigilel, 
Vigadunilel, que en el tiempo de estos sefiores estuvo en 
Bogota el cacique de Ogelel, Cuando era ya de 15 afios 
hubo un gran terremoto que hecho muchas desgracias en la 
region (de todas partes) de San Blas. Cuando todavia existia 
su padre cas6 con la hija de Kisban que estuvo ocho 
afios con él y después construy6 otra casa para su familia. 

Desde muy temprauo ya era el curandero de Puturgandi 
y a la vez adivino. El cacique de ese tiempo era J osé en 
donde llegan a la casa de su cacique los indios de Caiman, 
de Arquia, de Paya a visitar al jefe del lugar. Entonces 
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oy6 que un sefior de aquellos pueblos narrando las tradicio- 
nes de su raza que este sefior era Diogracia. Quiso aprender 
las tradiciones y fué con el mismo sefior que estaba haciendo 
su visita con sus familias y con su cacique era de Caimén. 

Estuvo por los pueblos de Arquia, Caiman buscando a 
los hombres que sabian las tradiciones antiguas, encontré 
con los sefiores Es%, Inayoga y Olait el hermano menor de 
Esé que todos son de Paya. 

Hizo sus estudios por nueve ajios. Después de la muerte 
del cacique J osé nombraron al sefior Y aigun como ca- 
cique del pueblo y en el afio de 1903 las gentes pusieron de 
cambiar un lugar adecuado para servir de pueblo, entonces 
trasladaron todos a la isla de Usttip. Cuando pasados diez 
afios en esta isla estuvo un incendio que todas las casas fueron 
quemadas, al verse este desastre el jefe del pueblo puso a 
construir las casas en otra isla, pero el sefior N éle no quiso 
ir a otra isla y fueron entonces que partieron sus gentes 
algunos fueron a lado del jefe y otros al lado de Néle. 

Los que quedaron con el N éle estuvieron sin jefe y en- 
tonces nombraron a Néle el satla de ellos era en el ajio 
1918 ». 


2. Speeches by High Chief Simral Colman. 


Simral Colman, who was Néle de Kantule’s pre- 
decessor as High Chief, died in 1929. He is known as the Cunas’ 
great orator and Ruben Pérez has copied some of his speeches 
in order to be able during his trips to the different villages to quote 
in his talks telling phrases from Colman’s lectures. The original 
was written in pencil in Spanish by P érez and is part of GM.31.27.2. 
It bears the title, »Copia de algunas palabras importantes de S. 
Colman.» As has been pointed out by Nordenski6ld, 
Colman was strongly influenced by Christianity, of which fact 
there is evidence in many places in his speeches. I have placed the 





1Nordenski6éld has made the following note on Colman’s 
Speeches: »C 01 man was, as we see by his speeches, strongly influenced 
by Christianity. He speaks much about Jesus, who otherwise is never 
mentioned in the songs and the culture myths I know from the Cunas. 
Colman had studied under a Cuna Indian, Aravito, in Tapalisa 
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speeches in this section of the Cuna publication for the sake of the 
political information and allusions they contaiti, seen from the In- 
dians’ viewpoint. The circumlocution which Colman has used 
in certain sections in order to make what he says incomprehensible 
to the uninitiated, is of great interest; for example, women are called 
flowers, and so forth. For these circumlocutions see Norden- 
ski61ld’s chapter, » Word Taboos and Figures of Speech », page 373. 
Further speeches by Colman have been published in Was- 
sén, 1938, in which is also to be found another version of the speech 
given as a) here. ED. 


a) Speech given in Atligand: January 17th, 1926. 

Synopsis. Colman _ warns against jealousy and bragging. 
One chief can presumably in certain respects have better ideas and 
more authoritative opinions than another. At the beginning of this 
new year he emphasizes the importance of ones following his de- 
crees regarding justice and so forth. 

What Colman has told about the various néles’ visit to the 
underworld and its different layers unfortunately does not appear 
in the fragmentary notes on the speech. 

At the end of the speech there is a hint of Colman’s age and 
illness. He says himself that he can no longer give long talks but 
prefers to let his messages reach the villages by means of letters 
which his secretaries write from his dictation. Iguanicdipipi 
himself wishes to go to Ailigandi, but for the present he, Colman, 
can not let him go. ED. 


»Sefiores y Sefioras: 

Deseo que ustedes me oyeis mis palabras. 

Para los jefes de los pueblos. 
Quiero que no envidian unos a otros que estan gobernando 
a los otros pueblos que residen en sus respectivos pueblos. 
Consejando a sus gentes y a sus mujeres y que no digan 
que yo soy mas grande de los demas jefes. Sefiores, ustedes 
saben muy bien que cada persona ha aprendido unas cosas 
diferentes que los otros. Algunos tienen mas ideas que los 
and this Aravito was strongly influenced by Christianity. Later he 
studied a long time under another of his countrymen, Cupi, who knew 
much about the Cunas’ history. As a speaker he was very famous. Col- 


man had, however, more interest in Gods’ and Jesus’ words than in the 
Indians’ own tradition.» ED. 
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demas jefes. Cuando ustedes digan que somos mas fuertes 
que los demas pueblos y que ningunos pueden arrebatarlas 
mis pensamientos. Uno de ustedes van presentar unos los 
que saben mas ideas que ustedes y entonces van regatear 
a otro y asi puedes quedar vencidos por las opiniones de 
ellos. Por eso no quiero que digan que soy como hierro y 
ninguno pueden arrebatar mi pueblo, porque tenemos tam- 
bién muchos pensamientos para discutir contra mis enemigos. 
Asi dijeron grandes néles en la época pasada, diciendo que 
yo soy el jefe mas grande de los mas. 

Fijate ahora el jefe _ Inapaquifia, Charles Robin- 
son y Inatoiquine! estan hablando asi, yo soy mas 
grande de todos los jefes de San Blas. Asi que no hagamos 
mismo grandes. 

Hoy dia estamos en el afio de 1926 y ya hemos pasado de 
los afios que han pasado. Por eso te digo en este afio, yo 
puso las nuevas leyes, en estas leyes dicen que no andamos 
mas en el camino, ni tampoco decir yo soy mas grande de 
esta costa. No te sacan sus palabras falsas delante de los 
superiores ustedes los entendieron que yo digo que Vds 
pueden estar quieto debajo de los superiores. Estas palabras 
quiere decir, que no hablan mas en mentiras para sus gentes 
y para sus mujeres, que no andan mas con mal camino y 
no piensan con las ideas. Yo sé que todos los pueblos de 
la costa tienen grandes hombres como son inaduletdi, camu- 
duletds y etc. etc. Todos estos hombres que saben estas 
leyes pueden hablar pocas palabras cuando esta haciendo la 
reunién yo creo que algunos tienen también ideas. Ejemplo 
si un hombre que sabe medicinas puede ser un hombre 
grande. Porque estamos viendo cuando uno esta enfermo, 
ya el médico va buscar la medicina. También los médicos 
tienen alumnos, si el médico no piensa a ensefiar a sus alum- 
nos sus alumnos no lo pueden ayudar tampoco y todos lo 
mismo como siadulet, camudulet etc. etc. Asi el jefe Col- 
man esta hablando con sus gentes. Asi que ustedes van 

1 A chief in the village of Tupile. : 
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hablar lo mismo como el jefe. Puede hablar con buenas 
ideas para sus gentes. Después esto entonces grandes néles 
dicen a otros vamos hacer una prueba y entonces el uno 
iba a [Negabillipakkese}! otro [Negabillinelgua}* y otro [Nega- 
billipabakkese}. Otro néle estA muy quieto no quiere hablar 
con estas pruebas. 

El néle Cubilel vié Negabillipakkese y éste dijo que el vid 
Dios y entonces el néle Cubilel se llamaron todas sus gentes 
las mujeres y hasta todos sus nifios y les dijeron todos los 
que ha visto en Negabillipake kine[ =en]...... ‘ 

... Las cosas van quedar otra vez en desorden para 
ustedes. Por ahora no podemos mandar Iguanikdipipi5 
para su pueblo; porqué él solo esta ayudando a nosotros para 
escribir las cartas por el intérprete de los escribientes en 
Ailigandi; porque yo sélo los doy mis ideas para escribir en 
cartas para los otros pueblos. Ustedes saben muy bien que 
yo no puedo hablar largo para mis gentes y para mis escri- 
bientes por eso sdlo yo hablo entre medio del sefior [J gua; 
Nicdipipt, que el llevan para los demas. Si tengo otro como 
él con mucho gusto nosotros mandaremos a él para-su pueblo, 
para aconsejar mas a ustedes en las buenas palabras. El 
mismo quiere venir para su pueblo, pero nosotros no per- 
mitimos de mandarle por ahora. Querremos que piensen solo 
con las palabras de Jestis Cristo». 


b) Speech to the »Soldiers» (»para los soldados»). (No date). 


Synopsis. The beginning of the speech is not known. Colman 
urges in the name of Jesus tolerance towards others, and that one 
shall not kill people like animals, and that one shall love even people 
of another race, even ones enemies. He does not believe that God 
created only us to live happily here on the earthh Colman 
points out further that one should not bear a grudge against an- 


1 Location of the fourth layer. 

2 Location of the sixth layer. 

3 Location of the eighth layer. 

‘ Here some pages are missing in the paper Pérez wrote. ED. 
§ Second chief in Ailigandi. 
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other who has better ideas. »Envy becomes the death of the envi- 
ous.» He wants the people to think over his words about this care- 
fully, not only to say that they have heard them, but to act 
according to them. Those who only hear in order to forget are like 
animals who think for only one day at a time, but there are even 
wise animals, such as the dog and the white man’s horse. 

Colman exhorts the people furthermore to obedience to the 
chiefs and other officials. He himself is now sick and can no longer 
travel round in the villages so that people may see him and hear 
his words. He can only send letters conveying what he wants to 
say. He has even heard some evil things spoken about him but he 
does not bother about that. With his second chief Iguanicdi- 
pipi, he strives to do good for his people. All the chiefs ought 
to learn God’s word as well as the knowledge the old wise men have 
left to the Cunas. If they do not understand this they are not suit- 
ed for giving advice to their people and to their women. 

Everybody should work together for the common good. »You 
know, gentlemen, that our body has two hands and that one helps 
the other to lift a heavy thing. But we also have a heart, liver, 
stomach, lungs and entrails. These help our body to function well 
during our whole life. Thus each and every village has several 
people who help the village and these are the ones who know the 
medicines. No one of these should talk against another. One should 
defend everything in his land, yes, even the fish in the sea and the 
insects. » 

After further exhortations to obedience to the chiefs he urges chi- 
valry towards the women. One shall not fight with ones women, 
or other relatives, not go in for divorce and not beat ones wife. 
»The flower (woman) which we lave is our life and our happiness 
during life. Without flowers we live in sorrow and very alone.» 


»— — — que dejo en esta tierra para nosotros. Jestis estuvo 
también en esta tierra y predicé sobre las palabras de su padre 
Dios. El dijo a las gentes que quiero que amen ustedes unosa 
otros y que no maten como animales las personas que tienen 
mismas caras, cabellos y la sangre y que aman también los 
que pertenecen de otras razas y lo mismo sus enemigos. No 
sienten el dolor en sus corazones cuando uno los hablan contra 
ustedes, no creas que Dios solamente crié a nosotros para 
vivir feliz en esta tierra. Mi gran padre cri6é todas las cosas 
en la tierra y los dié también las vidas para algunas cosas y 
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para otras dié6 Dios las memorias para dominar a todas las. 
cosas y did también los sentidos para sentir el dolor y para 
tener feliz en unos dias. No envidies a otros que tienen mas 
cosas que ustedes y siguen también con el ejemplo de ellos 
para que hagamos las cosas como ellos que tienen mayor nt- 
mero de las cosas. Después de haber hablado todo algunos 
hablan con otras personas acerca de Jestis, diciendo que este 
habla muy bien para nosotros, pero algunos hablan contra 
Jestis diciendo que este hombre quiere tolerar nuestros ca- 
minos que tenemos y quiere coger nuestro pensamiento para 
que busque algunos soldados para ayudar a él por eso cuando 
seguimos de andar con el pensamiento de él; él convertira como 
rey nosotros. Pero como Jestis no siente el dolor cuando un 
pueblo no ayuda a el y cuando no los dan el alimento para el, 
y el Jestis sigue mas de hablar con las fieles palabras que el 
tiene en su memoria. Asi anduvo Jestis en la tierra y salvo 
algunas personas contra los demonios y algunos fueron prin- 
cipales cabezas de los pueblos y siguieron también por el 
ejemplo de Jesucristo. Asi, pues querremos también que 
siguen con el ejemplo de mis gentes que hablan bien en su 
pueblo. Porqué ellos llevan mis palabras para ustedes. 

Querremos que sean hombres de pensamiento profundo, lo 
mismo las mujeres y muchachos. Como nosotros tenemos 
una sola idea y un solo camino, querremos que tengamos un 
orden fijo para mis hijos y para mi tierra que hemos sacado 
para ella una bandera. 

No envidies a los hombres que tienen mas ideas que uste- 
des, por el contrario siguen con sus ejemplos. Asi estamos 
viendo que algunos envidian a otros que tienen mas pensami- 
entos que ellos. Los que piensan con ese ejemplo es muy 
malo para ellos; porque la habladera de este modo se decaen 
mas en las malas tentaciones. La envidia se forman la mu- 
erte para los envidiosos dicen algunos hombres de gran pen- 
samiento. Asi es que no querremos que nuestras gentes en- 
vidian a otros, porque un dia se van a buscar la muerte para 
sus hijos y para su tierra que es la madre de nosotros. La 
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manera mas correcta para nosotros es siguiendo por un orden 
fijo que lleva la disciplina para todas las gentes de diferentes 
pueblos los oyen bien mis palabras que son suaves para ellos. 
No querremos también que unos digan solamente por la boca, 
que ahora ya se entendi6 bien las palabras buenas; al presente 
de uno lo da un consejo bueno. Sino que piensen cada dia 
por las buenas que hablo uno. Asi es que se entiende mejor; 
para que no olvide mas. No llevan las fieles palabras por 
un dia, porque los que piensan asi son los animales nada mas 
que tienen sus cerebros para unos dias; pero algunos animales 
tienen buenos cerebros para atender a sus amos. 


Los animales de estas clases son el perro por ejemplo y los 
caballos de las huacas y otros mas. 


Yo Simral Colman de mayor edad quiero que 
ninguno habla contra su jefe; porque he puesto para el bien 
de ustedes sus jefes en cada pueblo’; no levantan las palabras 
entre el medio de las gentes que estan haciendo una confe- 
rencia seria para ustedes sin permiso de sus jefes para hablar 
maldades para los oyentes. Antes de pronunciar sus palabras 
deben pensar antes de los demas; si ustedes se pronuncian 
sin antes de haber pensado bien. Quiero que respeten sus 
jefes, sus arcales, sus fiscales y sus pdjaros* cuando estan 
hablando por el bien de la patria, por el bien de sus familias y 
por el bien de sus enemigos. Yo como estoy muy enfermo, 
no veré mas sus mujeres y sus nifios y ellos no oyeran mas 
mis palabras y no verdn mi cara que no la vié mi cara antes 
cuando en el tiempo de haber andado en cada pueblo. Ahora 
solamente estoy mandando mis pocas palabras por el medio 
de las cartas. 


1 During the revolution in 1925 some village chiefs had been friendly to 
Panama and were replaced by others who had been appointed at a congress 
where Colman was chairman. As everybody valued and respected 
him he could name the people he wished to be chosen as chiefs. 

Colman uses the word sikui. »Birds» is what they call those who 
can speak Spanish or English and can serve as interpreters for the other 
Indians. 
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Ahora estoy oyente algunos estan hablando contra mi, pero 
yo no siento dolor en mi cuerpo; por el contrario estoy pen- 
sando solo en Dios para mis enemigos. Y quiero solo de man- 
tener mi tierra y también tuya, sin dificultad para todos que 
viven en este mundo. 

Estoy pensando solo por el camino de Jesucristo que tuvo, 
cuando estuvo en la tierra y yo estoy haciendo el ejemplo 
de este hombre, caminando en medio de sus enemigos, a veces 
me tiraban las piedras contra mi, a veces me mofaban, a 
veces me amaban y me nombraban con falsas palabras. 

Asi también estuvo antes de nosotros los grandes hombres 
en esta tierra, por eso quiero que todos oyen mis pocas pa- 
labras; porque todavia estoy vivo, por eso mi pensamiento 
llegan en sus oidos y hasta los oidos de los muchachos. 

Pero yo también su servidor _ Iguanikdipip?t estoy 
andando para el bien de todos los hombres de San Blas. 
Quiero que los jefes de los demas pueblos aprenden también 
las palabras de Dios y de los zbeleles? también para sus gentes. 
Si los jefes no aprenden estas cosas, sus pensamientos seran 
muy reducidos para consejar a sus gentes y a sus mujeres. 
Ustedes saben muy bien que en el pueblo de Ailigandi y en 
el pueblo de Usttip hay hombres que saben bien las palabras 
de Dios y las de zbeleles. Quiero que aprenden estas cosas 
como ustedes aprendiendo las medicinas, las sillatgalas, las 
camuigalas. De este modo tienen los caminos para los jefes 
de los pueblos de aprender de como se aconsejan a las gentes. 
Asi estamos haciendo en mi pueblo algunas mis gentes. Uste- 
des vieron en sus propios ojos uno lo que aprendié de este 
modo, cantando para ustedes para los otros pueblos sin ter- 
minar su pensamiento cuando cante para las gentes. Asi 
quiero que todos hagan lo mismo que estuvo el chief Col; 
man tambien el chief Néle. Por eso ustedes ven que 
estos pueblos sus gentes piensan bien y tienen también muchos 
pensamientos para hablar después de haber cantando su 

1 Second chief in Ailigandi. 

2 Here similar to »sabios», wise men. 
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primer jefe. Nuestro jefe supremo dijo para mi que no vaya . 
asi pues no puedo venir a sus pueblos a hablar para ustedes, 
pero es suficiente para ustedes mis pocas palabras que man- 
dando para ustedes mis pocas palabras. 

Querremos que hablen bien para sus gentes y para sus 
mujeres sobre la tierra que estamos sacado en el medio de la 
pelea. Antes ustedes saben los pensamientos tienen mi tierra 
como pertenece a ellos pero en este afio hemos arrebatado to- 
dos los diablos! que tenian agarrados en sus manos nuestra 
tierra para negociar con los otros extranjeros. Debemos 
trabajar juntos para la tierra. Ustedes sefiores saben que 
tenemos en nuestro cuerpo dos manos una a otra los ayudan 
cuando con una sola mano no pueden levantar las cosas pesa- 
das. Tenemos también el coraz6n y el higado, el est6mago, 
los pulmones y los intestinos. Estas cosas ayudan a nuestros 
cuerpos a funcionar bien durante toda la vida. Asi cada 
pueblo tienen varios hombres que ayudan al pueblo, estos 
como los que saben las medicinas sillatgales, curquinigalas los 
arcales y varios jefes como tenemos asi. No querremos que 
ninguno hablan contra unos a otros hasta los que no saben 
nada ayudan el pueblo cuando su pueblo esta en peligro. 
También tenemos siempre una equivocacion general en cada 
pueblo y debemos decir a los que equivocados en una cosa 
inmediatamente para los que cayeron en la responsabilidad. 
Debemos hablar con el ayudamiento de las plantas que estan 
en la tierra las flores? sembradas en las calles de nuestros 
pueblos y plantas olorosas que tenemos cada casa debemos 
defender las minas de oro, de hierro, de plomo y todas di- 
ferentes clases de metales que se encuentran en nuestra tierra, 
los rios que corren en todas partes de la tierra y los peces que 
se encuentran en los mares y hasta los insectos. Estos todos 
pertenecen a nosotros y debemos atrincharlos para que 
(los ladrones] no roban mis cosas en el medio las tinieblas. No 
piensan solo en las comidas en las camisas y la fumadera de 


1 Here Panamanians are meant. 
2 Circumlocution for women. 
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las pipas hasta los chiquitines que fuman que conocemos. 
Por eso querremos que tengan una profunda idea para la 
tierra. Querremos que aman sus jefes que ustedes tienen y 
oigan bien a sus jefes. Los jefes tuyos son sus suegros por 
eso aconsejan a ustedes con el modo de hacer bien los traba- 
jos y pescar bien para las mujeres y de criar bien sus chiqui- 
tines que tienen; también lo aconsejo a ustedes en las palabras 
de Dios; pero algunos de ustedes no oyen los que uno lo acon- 
seja a ustedes en las maneras buenas. 

Que vergiienza seran los hombres que no oyen los que hab- 
lan en buenas palabras que la salida de la conferencia ya 
esta peleando con su mujer como los perros a verse otro pa- 
sando cerca de él ya aullan para morderlos. 

No querremos también que ustedes pelean con sus mujeres, 
ya sea, con sus padres, ya sea con sus mujeres, ya sea con sus 
hijos o ya sea con sus parientes y de sus amigos y que no di- 
vorcian a sus mujeres, y que golpean a sus mujeres; porque 
cuando hagan estas cosas ustedes tendran un gran castigo por 
las manos de los hermanos de su mujer que ustedes tienen. 
No crees que las mujeres no tienen los que van ayudar cuando 
uno lo castiga con los palos. Ustedes saben muy bien hasta 
las cosas que no tienen vidas, nosotros ayudamos cuando 
uno quiere romperlas. La flor! que tenemos es la vida de 
nosotros y las alegrias durante nuestra vida; sin la flor unos 
viven con tristeza y en mucha pereza». 


c) A Speech »para las mujeres», to the Women. 


(Time and place of its delivery not given). 


Synopsis: C. says as an introduction that he has come, at the re- 
quest of their chiefs, to spread their ideas as well as to express his 
own opinions. The great néles gave good advice even to the women 
and told them to plant cotton in order that they should have 
clothes, hammocks, and so forth. All children are not born with the 
same gifts. If a child learns anything evil during its growing up 
it becomes a bad child. Formerly the great néles never gave their 


1 = the women. 
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children bad advice and the women were capable and versatile. 
Now this has changed and the chiefs say that the women train their 
children poorly. Colman points out further that parents should 
feel ashamed of having bad children. Therefore the parents should 
set a good example, should not lie, and soon. Colman expresses 
finally the hope that his speech will benefit them and adds that 
others will come who will say the same things that he has said. 


»Sefioras: 

Vengo para su pueblo para ver ustedes para ver sus hijos 
y para ver su pueblo, vengo por el orden de nuestros jefes. 
Yo como he aprendido durante en el tiempo de mi infancia 
una lengua de las huacas y poco de inglés y lo mismo mis 
amigos que aprendieron también la lengua extranjera por el 
bien de la patria y por el bien de ustedes. Estoy antes no 
pensaba en las cosas que dejaron nuestros abuelos y cuando 
vine al pueblo de Ailigandi he vido las palabras que dejaron 
mis grandes hombres. Y como nosotros sabemos de traducir 
bien las palabras de los jefes, por eso los jefes me mandaron 
para traducir las palabras de ellos. Asi pues, estoy andando 
para el intérprete de los jefes y dando para ustedes la idea 
de ellos y la mia también. 

Los grandes néles cantaron también para sus gentes y para 
sus mujeres en las palabras buenas. Uno de estos néles dijo 
asi: que siembran bien los algodones en sus terrenos para 
las mujeres, para que ellas hagan los vestidos de algodén, 
las hamacas y hilar los algodones para hacer hilos que en- 
setian bien de hilar los algodones de hacer hamacas y coser 
bien los vestidos, hacer las bolsas para sus padres, para llevar 
las pélvoras y los utensilios de las escopetas a sus hijas y tam- 
bien que consejan sus nifias en buenas palabras. 

Sefioras y Sefiores: Nosotros sabemos cuando nace un nifio 
6 una nina llega con sombrero! puesto que puso la abuela 
en la casa de ella; algunas llegan con el sombrero de aprender 
de hilar algod6én, de coser vestido, de hacer diferentes cosas, 
de pescar, de aprender bien todas las cosas para durante toda 


1 = kiirgin, see page 363. 
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su vida. Pero ustedes cuando canten para sus babies se 
canten para ellos de este modo: »Ahora usted es pequeno, 
pero cuando usted grande, usted va ser como los hijos de 
otros, andando con mentiras, con hacer robar las cosas, de 
pelear contra mi, contra sus parientes y contra otros y para 
las nifias diciendo que usted va ser como sus hermanas pele- 
ando contra su mama, de andar en las tinieblas como las 
nifias ajenas andando por los malos jévenes. Oigan bien, 
como ustedes al principio de su vida consejaron con malas 
maneras a SuS nifios; por eso sus nifios siguen con sus malas 
palabras que consejaron cuando estaban pequenos. Cuando 
ustedes ven que sus nifios 6 nifias peleando con otros, uste- 
des siguen de consejar de este modo: Como usted ya sabe 
pelear conmigo y sabe de hablar con los mayores; asi pues 
cuando uno quiere pelear, que sigan peleando con uno cuando 
quiere pelear con ustedes. Asi, pues, como creen ustedes que 
va ser sus nifias una buena mujer cuando crece. Pero los 
grandes néles no consejaron sus nifias de esta manera, solo 
las mujeres de esta época consejaron de ser sus nifias las muje- 
res sabedoras de todas clases de trabajos. Y lo mismo sus 
nifios, por eso en el tiempo antiguo las mujeres fueron sabe- 
doras de todos trabajos. Pero ahora no sabemos de consejar 
nuestras nifias, nuestros muchachos, nuestras criadas y nue- 
stros vecinos. 

Ahora, los jefes dicen que consejan mal sus niias como 
ustedes consejando muy equivocado por ahora, asi yo estoy 
viendo también todas las gentes de San Blas. 

Quiero que no sean ambiciosas, no sean envidiosas y que 
aman bien las personas cuando llegan en su casa y que [den] 
las cosas a los pobres a sus enemigos porque ellos van hablar 
sobre ustedes diciendoles, que esta nifia 6 mujer es muy buena 
y nombraran los nombres de sus padres, de sus madres, de 
sus hermanos, de sus familias; pero cuando ustedes siguen de 
andar con malas compafieras ellos hablaran contra ustedes y 
contra sus padres y ustedes daran para sus padres la vergii- 
enza, la gran pena el nombre de sus parientes. Yo no estoy 
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diciendo tampoco que los pueblos de Ailigandi y Usttip tienen 
sus mujeres andando con una manera mas excelente que los 
demas pueblos sino también llevan su equivocacién.. Cuando 
ustedes consejan mal a sus nifios y nifias ustedes ver4n cuan- 
do ya ellos estan grandes, siguen cosas perversas en su casa, 
haciendole de llorar a ustedes como ellos peleando con otros 
hasta pueden golpear a ustedes con sus malas ideas que uste- 
des han dado para ellos. No hablan con mentiras para sus 
compaiieros y no hablan contra sus amigos, contra sus padres 
y contra a nadie; porque hablando de este modo ustedes en- 
contraran sus enemigos con las palabras mentirosas. Si 
ustedes no hablan de este modo nunca buscaran sus enemigos 
durante su vida y todos amaran a ustedes como aman a sus 
parientes. Debemos amar unos a otros, debemos dar a los 
otros cuando piden algo, debemos hablar con buenas mane- 
raS para sus compafieros. 


Yo creo que unos de ustedes hacen muchas mentiras contra 
sus parientes, diciendo que mis familias haciendo llorar a mi 
en otras casas algunas van a otras casas llorando diciendo 
falsas palabras contra otros. 


Algunas hijas de ustedes pueden decir a ustedes usted tam- 
bien pelea con otros como ustedes creen que yo no hago pe- 
lear; tu me ensefié porque he visto a usted también haciendo 
mentiras cuando yo era pequefia. Io mismo hagan sus mucha- 
chos cuando ustedes no consejaron en buenas maneras tam- 
bién hablar contra ustedes. Cuando estan borrachos ustedes 
viendo unos de sus muchachos no saben de borrachar como 
otros muchachos que andan bien durante la bebida de chi- 
chas. Yo sé muy bien ustedes pueden decir su hijo borracho 
bien yo también quiero de este modo pero ahora mi hijo se 
borrach6 muy mal. A veces quebraban sus cosas que el tiene 
y a veces disparaban la escopeta para matar uno. 


Yo no sé si estoy dando para ustedes buenas ideas para 
bien de ustedes para bien de sus hijas; yo creo si estoy dando 
malas palabras ustedes hablaran contra mi cuando salgan de 
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esta reunién diciéndo pues estos muchachos quieren que 
hagan como él las cosas malas y lo formardn tumultos contra 
mi. Pero ustedes oyen que estoy hablando de buenas palabras 
creo que hago ustedes sentir felices después de nosotros. 
Después de nosotros vendran otras gentes para consejar lo 
mismo que yo». 


=~ 


4. Diverse Political Correspondence. 


Among the Cuna documents there are found a great many which 
illustrate excellently, for one thing, the strong feeling for political 
independence from Panama which exists among the Indians, and 
at the same time reveal a great striving for the attainment of a 
higher civilization through improved instruction and so forth. Most 
of the letters from N él e express solely the desire for teachers in 
the Indian villages. These letters as well as the others have been 
preserved in copies made by N él e’s assistant at that time, R u- 
ben Pérez Kantule. He, Pérez, took with him on his 
return trip to Panama from Gothenburg most of the copies. In 
cases when the original may still be found in Gothenburg a special 
indication of this is made. The letters have been left by Norden- 
skiéld unannotated but he had had the intention of including 
them in a section of the work on the Cunas’ modern history. That 
the atmosphere between the Indians and the Panama government, 
between the time just after the rebellion of 1925 and on until the 
passing of the laws regarding the Indian reservation, on December 
12, 1930, (See page 112) has been very tense, can be seen plainly 
enough in the first three anonymous letters to N éle (?) from an 
intelligence officer in Colon. ED. 


a) Anonymous Letter from Colon to San Blas. Dated 
March 8, 1929. Typed page, GM. 31.27.13. 
»My dear friend; 


I recieved your letter and the other paper today. I will 
not say so much here as you will understand from reading 
the letter I am sending to the chiefs. I have learned a few 
things here in Colon but not much. The Government people 
are keeping everything a secret. I do not know why, no 
one here knows about the San Blas girls struck on the head. 
They sure have some brave soldiers to go beating women 
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in the head with a club. I also know that they want to 
catch you. So take no chances. Stay away from the is- 
lands. The Panquiaco! 1s here now but is going back in a 
few days to San Blas. Now get word to all the chiefs to 
hide their flags and guns if they have any, and when the 
police intendent comes if they say a thing is so and so let 
the Indians say yes. Do not argue with them or give them 
any chance to abuse the people, then see if they will try 
to pick a fight without any cause. Tell the people not to 
fight, now. It seems some one told the Government that 
the San Blas people were going to start a revolution and no 
doubt they are pretty near wide awake and rather care on 
the subject. Now when the boat goes back up there if they 
start to abuse the people send me a messenger to tell me 
the news, keep record of dates and places. Try and find 
out how many San Blas men, how many boys, I8 years old, 
how many women and children there are. Just an esti- 
mate, not exactly, but try and guess as close as you can. 
When you send me a letter put the name Jefferson on envel- 
ope but tell the messenger boy my right name until he can 
keep it in his mind so he can ask to find me when he gets 
here. We must not use names in writing, so if letters are 
taken away from boys no names can be found. [Let us 
hope for better times for the Indian people. First we will 
use our thinking powers to see if a way can be found. 

As ever a friend». 


b) Anonymous Letter from Colon to the Chiefs in San 
Blas. Two typed pages, GM. 31.27.16. Dated March 
8, 1929. 

(This paper is referred to in the foregoing letter to the chiefs.) 


»To persons in authority, 

I am glad to be informed of all that is done in the San 
Blas country. I found out about the Government boat 
going there. Some one started a talk that the Indians was 
1 A Panamanian gun-boat. ED. 
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going to start a revolution. There must be some bad people 
who want to cause trouble so that the Government will 
treat the Indians so bad that they will try to fight and in 
doing so cause the Goverment to kill and starve and take 
the Indians country away from them. It is hard to believe 
that the big head men of the Government know how low 
and brutal the small officers and police are treating the 
Indians, and not doing anything about it. I think it must 
be some citizens who want the Indians country to have so 
they can make much more money of it, so they make much 
trouble between the Indians and Government. But if it 
is the big people of the Panama Government trying to get 
Indians to fight so they can take everything from them. It 
is best for the Indians not to start trouble. Don’t fight. 
The Indians have not arms to fight with and war will only 
cause women and children to suffer more. The people who 
do not win in a war looses everything and are in a worse 
fix than before. I know the Indian people have waited a 
long time for a proper Government where they could trade 
with other people, governed by themselves, and keep the 
Cuna race pure and not mixed with other races. The good 
heart of the Indian is proved by the fact that they have 
given heed and believe all the promises that has been made 
to them and lived from year to year keeping their part of the 
agreement but, on the other side, seeing that none of the 
promises made were fullfilled, nothing done, they have grown 
tired and their hearts heavy. I think that it is best to do 
what the Panama Government says if they do not continue 
to trouble the Indians just now, and later on try to get the 
police taken away, and the Indians have their tribal Govern- 
ment, but now while this trouble is on, the Panamanians have 
bad feelings and are mad, so I do not think it will be good to 
put in a memorial until things are quiet. I will copy the 
one you sent. Then I must see and talk with some Indians 
in authority about the wherewithal to employ a lawyer to 
represent the Indians. After the present trouble is quiet 
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it might be fixed so I could talk to some of the head chiefs 
and then we could plan better what road to walk to get 
better times and peace for the Cuna people. I would like 
to see chief Colman and Néle as they are ones who 
are working so hard for their people. Word has been sent 
in writing to newspapers in the United States, telling about 
the poor way that the Cuna people are beeing governed, and 
all things going on will be told, even though the government 
thinks to keep it hidden because the San Blas country is far 
from where educated people lives. Let us rest a while and 
see if things will quiet while we plan to do something, and 
not tire until a way is found. 

It is my opinion that the following plan should be spoken 
of by only those Indians who have the good of the Cuna 
tribe at heart, it is known far and wide in other countries 
that gold exist in the San Blas country — if it were removed - 
it would help to take away the value of the land which 
makes the San Blas country so valuable to the eyes of other 
people, the riches of any country it is a curse if its people 
are not strong enough to defend it, laws of the Government 
are easily changed and no doubt any gold found and brought 
to the attention of the Government would be confiscated, 
all of it, or part of it. 

There is only one plan I can think of and that would be 
to take out the gold and turn it over secretly to some one 
who is not a citizen of the Government to sell and depose it 
in a bank where on such amounts as would be needed from 
time to time to help gain the Indian freedom or to hold up 
his rights could be drawn, this have to done by an arrange- 
ment of the head chief, and only the older men whose heart 
are for their people and country should know about it for 
secrecy the whole thing would be failure and those taking 
part would get into serious trouble — it might be possible 
with enough money that the Indians could get a representa- 
tive to plead for them and get the conditions they want 
restored to them — at least worth trying, and plan would 
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be to buy territory of land large enough to take care of the 
tribe, this might be done I do not know yet, in any case 
it is necessary to have a lawyer or more than one lawyer 
who will honestly take care of the Indian interests and see 
that they are not cheated in any agreement — these matters 
should be brought before a council of the wise men of the 
tribe, who can think wisely and try to find what is best. 

The lawyer spoken to proposes to let the chief assisted 
by his secretary and council prepare a memorial setting forth 
complaints, stating whatever unjust treatment the Indians 
has received, also making clear just what terms the people 
would be satisfied with, then make a memorial in proper 
form from the one the chief prepares after just finding out 
what the laws are for the Indians by the Government, and 
what their rights are. This memorial then be taken to the 
president and other heads of the Government in order to 
determine just how favorable they will take it and to speak 
for the Indians and to find out if it is worth while to continue 
in the same way, or if not getting anything he will try some 
other way. 

Nothing more to say. 

A friend true and fatthful». 


c) Letter signed M. G. to Néle(?). ‘Typed page, dated 
May 8, 1929. G.M. 31.27.18. 
»Dear Friend, 


Your messengers arrived yesterday. I was very glad to 
hear from you. At the present time I am so busy I do not 
even get enough sleep, but in a few days I will not have so 
much work and then I can write you a very long letter, 
talking about the matter so dear to you of the San Blas 
people and I will also get busy and find a market for the 
bananas, and I will find out by talking to the big people 
here in Colon to see if there is not some way so that business 
people can come to you and buy your turtles and bananas 
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and anything you people have to sell. But first you must 
tell me, if there is now any ships that come to your country 
to trade besides the boats of the Colon Importing Company. 
I thought the United Fruit Company bought bananas from 
San Blas, if it is not so tell me in your next letter. If they 
do not buy, tell me why they do not if you know. I am going 
to take some time to find out about what we can do about 
school. I cannot tell you much yet but will later on hold 
your children and some of your Indian boys who can read 
and write and figure to count and teach them as much as 
you can until we can find out more what can be done about 
getting them in school, or making a school for them. I have 
copied the memorial and when you can get it fixed to employ 
him on the case we can have it drawn up in proper form. 
But some time before time I must see you and have a long 
talk with you for the head chiefs the Government thinks the 
Indians are all satisfied. I do not know when the Panquiaco 
will go to San Blas. But you must work very quietly and 
keep peace, so you will not be bothered or offer anybody 
excuse to take your countrymen from you. Till there are 
some ways found to help yourself to better living and great- 
er knowledge which I know will come to all of yours people. 
You can tell your chiefs that they are thinking right already, 
because the highest aim of any people is to learn and be wis- 
er, and that is what San Blas is trying to do. It only re- 
mains to find the way they can do that. Let us pray that a 
door is opened to the Indian that he may be free to live as 
he wishes. | 

I will write you a longer letter soon, and if I find anything 
you should know I will send a messenger to you. I will let 
you know about the schools. 

Be careful and don’t get caught as you are needed. 

Greeting to all your chiefs as friends on earth and brothers 
under God. 

Truly Yours 
M. G.» 
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d) A Plea Setting forth the Destres of the People of San Blas, 
R. de P. 


(Original title for GM.31.27.14., two typed pages.) 


»Prior to the year of 1900 the Cuna people were under 
Columbian rule and gave allegiance to that flag. For all 
time the Indian was unmolested and lived in happiness with 
plenty for their needs and without conflicts or strife with 
the Government. 

Since the change of Government we have at many times 
been mistreated by small officials and representatives of the 
Panamanian Government. We believe that we have never 
had proper representation. It 1s hard to believe that the 
higher officials of the Government would allow such mistreat- 
ment if they knew our true code of justice and the inside 
workings of our tribal life. 

About ? years after Panama became a republic police 
were established in Porvenir. We were then told that they 
were put there to protect us from people who might steal 
our property or otherwise molest us. 

At a time when Sr. Umberto Patrio was inten- 
dencia, for the most trivial offense against his wishes, the 
Indians were beaten, dragged through the dirt and suspend- 
ed by the feet. The police established a club and held 
dances. Women were forced to come into the building and 
dance. When they objected they were dragged in or put in 
jail and fined and were assaulted. An Indian Pisca was 
speaking at a council, a policeman came’in and spoke to 
him. The speaker asked the policeman not to interfere in 
the council. The policeman shot him dead. 

Sr. Patrio was succeeded by Sr. Andraes Mujt- 
ca. His rule for unjustness, atrocity and cruelty was 
worse than that of the former Intendencia. An Indian 
village was burned to the ground by the police because some 
one told a lie to the affect that the Indians were threatening 
to fight. ‘wo Indians were on a village named Rio Azucar. 
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They started firing weapons and killed two Indians and 
wounded an other. They tied others with rope around their 
necks and drug them over the ground and threw them in 
cayucos and took them to Nargana to jail. The reason for 
this attack was that the people were ordered to take off the 
costumes worn by the Cunas and to quit wearing golden 
ornaments in the ears and nose. ‘The Indians objected to 
this and asked to not be forced to wear the costume pre- 
scribed by the Government. During this time appeals were 
sent for help until finally in desperation the Indians rebelled. 

Sr. Mujica was succeeded by Sr. Louis Hernan- 
dez, whose rule was considered just with the exception 
that the Indians were not allowed to gather cocoanuts or 
catch turtles at many places in the San Blas territory. 

The present Intendencia Sr. Avanno’s rule is similar 
to that of Sr. Hernandez. There is no complaint as to 
inhuman treatment, but there are about - - - keys owned by 
Indians who are not allowed to gather the coconuts or 
other products of their respective keys. Negroes living in 
Porvenir are allowed to hunt turtles and gather the fruits 
from the keys mentioned. The negroes lie to the Intenden- 
cla, saying »the Indians try to kill us», thereby causing 
trouble and casting discredit upon the Indians. 

We the Cuna People lived many years in peace. Peace 
among ourselves and with our neighbours of other blood. The 
night to live under our own customs and laws is the dearest. 
to our hearts. We do not want to intermingle in marriage 
with other races. We have never intruded our customs or 
teligion on others. We have deep in our hearts that same 
love for our land that every human has for the land of his 
birth. Like all Indian peoples we cannot so suddenly educate 
ourselves to take our place as a community 1n a government 
whose greater masses have had thousands of years for ad- 
vancement. It is true we have emerged from the primitive in 
heart and mind, but we have not had the financial resources 
to educate ourselves or the sudden adaptability to exploit 
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or take advantages of the natural resources of our country. 
Give us time and privilege and we will establish our schools 
and educate our young as tradesmen and in the things 
necessary to the progress of a state. We ask to do these 
things in our own way. We have boys and girls in different 
schools, and in a short time if allowed we would make a 
concerted movement toward the uplifting of all our people. 

For the accomplishment of our desires we beg: That 
military and civil offices held by people of other races be 
withdrawn; That the land in whole which has always been 
ours, and the natural resources of said land be left to our 
own use, and that a treaty be made or a grant in writing be 
given by the Panamanian Government to the Cuna people 
to above affect, to last for all time. Wherein we promise 
all that is fair and just to continue to recognize the flag and 
give allegiance to the Panamanian Government. ‘To not 
allow foreign enterprise to exploit our resources nor allow 
any operations on our soil that would be to the disadvantage 
of the Panamanian Government». 


e) Diverse Correspondence Concerning the Republic of Pa- 
nama’s Law 59 of December 12,1930, Regarding the Reservation 
of the Cuna Indians’ Land for the Natives. 

This law, through which Panama’s National Assembly 
guarantees a clearly defined section as belonging to the 
.Cuna Indians, which section shall not be given away or 
rented, follows here: 


»Ley 59 de 1930! 
(de 12 de Deciembre) 
Sobre Reservas Indigenas. 
Ia Asamblea Nacional de Panama 


Decreta: 
Articulo 1. — Declarense reservas indigenas las tierras 
baldias de la costa atlantica comprendidas entre la cima 
1 The text follows a copy, GM.31.27.11, brought to Sweden by Pérez. 
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de la cordillera y la ribera del mar-y entre los rios Carreto, 
por el este y Carti Grande por el oeste, y las islas que demo- 
ran a lo largo de la costa de San Blas comprendidas entre 
los setenta y siete grados y treinta y cinco minutos (77° 35’) 
y los setenta y ocho grados cincuenta y cinco minutos (78° 55’) 
de longitud occidental. 

Articulo 2°. Las tierras de que se trata en el articulo anterior 
seran poseidas en comtin por las tribus aborigenes que las 
habitan sin que puedan ser enajenadas ni arrendadas. 

Dada en Panama a los nueve dias del mes de Diciembre 
del afio de mil novecientos treinta. _ 


El Presidente, 
(do) Carlos Guevara. 


El secretario, 
(ido) Antonio Alberto Valdés. 
Reptiblica de Panama 
Poder Ejecutivo Nacional. 


Panama 12 de Diciembre de 1930. 


Publiquese y Ejectitese. 
(ido) F. H. Arosemena. 


El secretario de Gobierno y Justicia, 
(ido) Daniel Ballén.» 


During the discussion of this law the Indians had taken 
an active part through delegations sent to the authorities 
in Panama (fig. 16) as well as through letters to the President. 
- The following papers give a good picture of the Indians’ 
demand for respect for their native land. 


The Cuna Indians Define their Demands. Dated Panama, 
August 13, 1930. 

(From a copy in Pérez’ possession). 

»Pliego de motivos presentados por los jefes de la Circun- 
scripcién de San Blas al excelentisimo Sefior Presidente de 
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la Republica por conducto del Sefior Secretario de Gobierno 
y Justicia: 

Sefior Secretario de Gobierno y Justicia, 

E. S. D. 


Senior Secretario: 

Por el digno conducto de Usted hacemos llegar ante el 
Excelentisimo sefior Presidente de la Republica nuestras 
justas aspiraciones a fin de que sean consideradas de con- 
formidad. 

Somos indigenas oriundos de los 45 pueblos de Circun- 
scripci6n de San Blas y hemos venido a la Capital de la 
Republica a exponer nuestros puntos de vista en relacién 
con nuestra situacién de San Blas. 

[Exponemos] sefior Secretario, que por Ja falta de relaciones 
armoniosas entre las autoridades constituidas y nosotros en 
el afio 1925 se suscitaron los hechos sangrientos de ese en- 
tonces en nuestra regién, cosa ésta que lamentamos. 

Después de esos sucesos entonces el Secretario de Gobierno 
y Justicia, Doctor Carlos LL. Lépez, celebré con no- 
sotros una especie de tratado en el cual se hacia constar entre 
otras cosas que seriamos tratados y considerados al igual 
que todos los demas conciudadanos y cual no habra sido 
nuestra decepcién al ver que se cometen injusticias con 
nosotros y si reclamamos no somos atentidos por las autori- 
dades de ese lugar. En tal virtud y estimando la continua- 
ci6n de este estado de cosas no es lo que deseamos resolvimos 
atender y considerar las indicaciones de los actuales 
dirigentes de la Federaci6n Obrera de la Republica y 
después de largas deliberaciones llegamos a la conclusién 
que lo mas conveniente era trasladarnos a esta ciudad a fin 
de tener un entendimiento con las altas autoridades del 
Pais. 

Después de haber consultado y recibido largas explicaciones 
relacionadas con nuestros derechos y deberes acordamos 
presentarnos ante las autoridades panamefias y presentarlo 
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nuestro reconocimiento y a la vez pedir a estas que se nos 
reconozcan y respeten los siguientes derechos garantizados 
por nuestra constitucién y leyes relativas, a saber: 


I:o Respeto y garantia de nuestros derechos individuales 
tan amenazados por la falta de comprensién de las 
autoridades administrativas de nuestra regién. 

2:0 Garantia para el goce del derecho del sufragio, hoy 
impedido por la falta de libertad en ese derecho. 

3:0 Que se legisle en el sentido de que se dicten leyes ten- 
dientes a declarar inadjudicables todas las tierras dentro 
de la Jurisdiccién de la Circunscripcién de San Blas, 
a fin de que queden como reservas y asi sea para los 
indigenas y poder nosotros adquirir parcelas que pueden 
ser herencia que dejemos a nuestras familias. 

4:0 Que se haga buena escogencia entre los empleados que 
han de ir a prestar sus servicios en esos lugares procu- 
rando por todos los medios posibles que estos sean hon- 
rados, sobrios y respetuosos con nuestras mujeres 6 
hijas y a la vez sean lo suficiente inteligentes a fin de 
que sean también un factor en la armonia que debe 
existir desde este momento entre gobernados y gober- 
nantes. 

5:0 Que se restablezcan las becas para estudios de indigenas 
en los distintos colegios de la Capital; y | 

6:0 Que se nos permita cosechar y vender nuestros frutos 
con libertad, lo cual no podemos hacer hoy por la inter- 
vencién de las autoridades, quienes no respetando los 
derechos sobre las propiedades heredadas de nuestros 
antecesores nos impiden el uso del fruto y en cambio se 
aduefian de ello y disponen a su antojo hasta el extremo 
de obligarnos a que vendamos por el precio que tienen 
acordado entre las autoridades y los compradores. 


Secretario: nosotros confiamos en que Ud. interpondra 
sus buenos servicios a fin de que nuestra solicitud tenga una 
resoluci6n favorable. Tambien queremos aprovechar esta 
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oportunidad para presentarlo nuestro reconocimiento al Exce- 
lentisimo sefior Presidente de la Republica, Don Floren- 
cio Harmodio Arosemena, por los buenos con- 
sejos que tuvo a bien darnos en el sentido de que no nos 
dejasemos explotar, y a la vez dejar constancia aqui lo 
agradecido que lo estamos tambien a los dirigentes de la 
Federacién Obrera de la Reptiblica por sus buenos servicios 
prestados en beneficio nuestro sin ningun otro interés que 
el de que se arregle este asunto satisfactoriamente y la defensa 
al proletariado en general. 


Panama, 13 de Agosto de 1930. 


(fdo) Ololopiquifia de Ustipu, Chochi de Aili- 
gandi; Manuel Hernandez de Tupile; Susso de 
Murro; Iquaidile de Urgandi; Iguaniquifie de 
Ocupa; Sim6én Pedro de Aidrigandi; Iguaniopi- 
liquifie de Mayugandi; Guagua Suili de Tigan- 
diqui; Iguaniopiliquifie de Tigre; Olo.... de Ur- 
gandi;......... de Mormaquetupo; Mastibaquifiede 
Nusatupo;.............. de Ubicantupo;............ 
de Molatupo; Tibin de Tupilee Olonobiquifie de 
oe ee ; Olotibiliquifie de Usttpo». 


Letter from Néle and the Chief Inapaquiiia to the President 
in Which They Thank Him for the Attention Which He and 
the Secretary of State, Have Given the Indian Affatrs. 


(From a copy in Pérez’ possession). 


La Comarca de San Blas, 8 de Septiembre de 1930. 


»sSenor don Florencio Harmodio Arosemena, 
Panama. 


Excelentisimo sefior: 

Los que la presente suscribimos jefes superiores de la Cir- 
cunscripcién de San Blas, Néje y Brigadier Inapa- 
quina de comtn acuerdo y en representacién genuina 
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de los indigenas oriundos de San Blas, venimos por este 
expresarnos a su excelencia el jefe del Estado, don F10- 
rencio Harmodio Arosemena, nuestra grati- 
tud por todas las atenciones de que hemos sido objeto de 
parte de las altas autoridades del pais, y en particular de él 
y su digno Secretario de Gobierno y Justicia, Don Ad ri- 
ano Robles, de su promesa comenzada a cumplirse 
ya que hemos visto que uno de los asuntos recomendados a 
la Asamblea Nacional ha sido el que se legisle en el sentido 
de sefialar una zona de la regiédn de San Blas dedicada a 
reservar territorial para nosotros. 

Ojala, pués, esa recomendaci6én fuera lo suficiente ante los 
Honorables Diputados a fin de que convirtieran en una 
positiva realidad nuestras aspiraciones. 

Sefior Presidente: nosotros le rogamos una vez mas que 
interponga sus buenos oficios a fin de conseguir que los 
padres de la Patria [obren] en el sentido indicado por Usted, 
ya que ese acto tendria el aplauso no sélo de nosotros sino 
del pais entero ya que proceder se ajustaria a la equidad y 
la Justicia. 

Los actos patrioticos por si mismo son reconocidos y este 
caso estaria el nuestro. Consecuentes con esas ideas hemos 
querido mantener nuestro regocijo hasta que el Excelentisimo 
sefior Presidente, nos traigais la noticia de que hemos sido 
favorecidos, y entonces todos nosotros con los corazones 
henchidos de placer ver al protector nuestro y por quien le 
dejaremos a nuestros hijos asegurados el suelo que los vi6é 
nacer. 


Somos sus seguros servidores y amigos 
Nele y Inapaquifia. 


Esta cépia por E. Morales». 


Letter from the Chef Charles Robinson im Nar- 
gand to President Arosemena, in which he points out 
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that two villages, Assucuno and Armila, would come outside 
the Indian territory if the boundary were drawn according to 
the proposed law. 

(From the copy. in Pérez’ possession). 


Panama, 29 de Octubre de 1930. 
»Excelentisimo Sefior Don 


Florencio H. Arosemena, 


Presente. 
Excmo sefior: 


Observo que en el proyecto de Ley por el cual se dispone 
declarar reservas indigenas las tierras baldias las compren- 
didas en la Circunscripci6n de San Blas, ya como en ese 
proyecto se dice que los limites serian comprendidos entre 
la cordillera y ribera de mar y entre los rios Carreto por el 
Este; Carti Grande por el Oeste; y las islas que demoran a 
esa demarcacién quedarian fuera de esas tierras las pobla- 
ciones Assucuno y Armila. 


Ahora bién, si el limite se extiende al rio Armila en vez 
del Rio Carreto, quedarian comprendidas dentro de la Juris- 
diccién de la reserva las mencionadas poblaciones. FE] otro 
limite debe ser a los limites del Distrito de Santa Isabel 
donde queda situada una piedra negra que es el lugar donde 
siempre se ha tenido como limite entre San Blas y Santa 
Isabel. 

Quedaria muy agradecido Excmo sefior el que Usted 
hiciera reformar este proyecto de Ley en ese sentido. 


De Usted muy obsecuente servidor, 


Charles Robinsonyp. 


f) Letters from Néle de Kantule to Panama's 
President and other authorities regarding school matters in the 
Cuna villages. 
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(All from copies in Ruben Pérez’ possession, made 
from originals). 


Ailigandi, 14 de Abril de 1931. 


»Sr. Secretario de Gobierno y Justicia, 
Panama. 

Respetable Sr.: 

Lo hacemos recordar a Ud. sobre las becas que se encuen- 
tran vacantes en los Colegios de Artes y Oficios y en el 
Instituto Nacional. 

Deseamos llenar esas becas por jdévenes inteligentes que 
realizaran una obra buena en sus estudios. 

Beca vacante de Samuel Morris lo ocupara Abe- 
lardo Pérez en el Instituto Nacional. 

Beca vacante de Victor Avila lo ocupara Ro- 
drigo Porras enel Artes y Oficios. 

Su seguro servidor y amigo 

Cacique 
Néle de Cantule 


Secretario 
Rubén P. Kantules. 


Ailigandi, Abril 14 de 1931. 


»Sr. Presidente de la Republica 
Ricardo J. Alfaro, 
Panama. 

Respetable Dr.: 

Como todos los paises civilizados tienen sus hijos que sa- 
ben hablar dos 6 tres idiomas para que puedan ejercer el pu- 
esto de comercio. 

Asi mismo nosotros los oriundos de esta comarca deseamos 
nuestros hijos vayan instruyendo y progresando por esa via 
de estudios. Ya que tenemos jévenes indigenas capacitados 
6 mejor dicho graduados de E. E. U. U. para ejercer el pu- 
esto de maestro ingles. 
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Esa solicitud lo hacemos a Ud. para que haga un estudio 
de ella creo que saldra favorable que nos conteste. 

Damos a la lista a los jévenes que aspiran ser el maestro 
inglés son: 

Isaac Ossa, Federico Fil6és, Francisco 
Diaz, Andrés Arias. 

Agradeciendo nuestros deseos por anticipado. 


Su Seguro Servidor 
Cacique...... 
Néle de Cantule. 
Secretario Sets is 
Rubén P. Cantule» 


Editor's Appendix to Part A: Lionel Wafer’s route across the 
Isthmus of Panama 1m 1681 according to explanations given 
by Ruben Pérez Kantule. 


During Ruben Pérez’ stay in Sweden in 1931 he 
read with great interest George Parker Winship’s 
excellent edition of »4 New Voyage and Description of the 
Isthmus of Panama by Lionel Wafer» (Cleveland 1903, Reprinted 
from the original edition of 1699). Pérez could give from 
Wafer’s description and his personal knowledge of the 
Cuna Indian territory a most interesting commentary on 
Wafer’s route of travel from the Pacific side to the At- 
lantic during some months in 1681, an expedition Wafer 
has so well described in his book. Pérez felt that he was 
able to say almost exactly what way Wafer had followed. 
He did this in the form of oral exposition for Norden- 
ski6ld and from this the latter made notes on a copy of 
Mapa de la Republica de Panama», scale 1: 500,000, year 
1925. Outside these small notes on the map Norden- 
Ski6dld left nothing regarding this except a little paper 
with some information hastily jotted down. He never wrote 
anything in manuscript form about what Pérez had told 
him in this connection. 
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As it seems to me to be of a certain interest to include also 
this detail of the research results reached during the cooper- 
ation with Pérez I have therefore wished to put into 
shape the material available. In this connection I have had 
as reference, in addition to the original notations, which how- . 
ever, were not entirely clear, a letter from Pérez of Septem- 
ber 24,1937, containing detailed information. 

Wafer used in his original edition »A map of the Isth- 
mus of Darien and Bay of Panama», which had been used 
earlier by William Dampier for his New Voyage 
around the World, 

I might here call attention to Winship’s words in 
his introduction (p. 19): »Dampier’s first volume was 
illustrated with five maps, one of which represented the 
Isthmus of Darien, with a dotted line showing his route 
across in 1681 and the different stopping places during that 
journey. This map was afterwards used to illustrate 
Wafer’s narrative, and it is reproduced in the present 
volume. In examining it, the reader should recollect that 
the route marked on it is that of Dampier and the main 
body of his companions, and not that traversed a few 
months later by Wafer». 

On the map in fig. 17 Wafer’s route has been marked, 
according to Pérez’ idea of it, with small arrows. W a- 
fer began the trip at Rio Congo at Golfo de San Miguel, 
followed R. Congo, and went over to R. Cafiaza. The place 
where the chief Lacenta lived, which is described by W a- 
fer (p. 53) and which Vicente Restrepo assumed 
to be located at the junction of R. Sabalo and the Cafiaza 
(p. 53, note), corresponds, according to Pérez, to the vil- 
lage Pirya at the junction between the Upper Bayano and the 
Cafiaza. Pérez in 1936 visited the village Pirya in order 
to study this question and found that Wafer’s descrip- 
tion exactly corresponded to the geographical conditions of 
the place. Between Lacenta’s village or Pirya and Nargand 
Viejo or the village of Pawa is located the high mountain 
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which Wafer describes (p. 59). The Cunas call it 
Temaltakeyala, that is, »sthe mountain from which one sees 
the ocean.» From here Wafer went with his Indian 
guides to Neg-gana or Old Nargana. They were by now »at 
the Sea-side» (p. 60) but had not reached the actual coast. 
It was in this village that Wafer was allowed to attend 
the magic ceremonies which he describes as pawawing 
(p. 61).1 From this village they finally followed Rio Ticantiqui 
(R. Concepcié6n) to the sea. 

The present Nargana at the mouth of R. Nargana (R. Dia- 
blo) was then not in existence. According to Pérez the 
R. Diablo formerly had no definite mouth but the river flow- 
ed out in a wide marshy stretch (»el Rio Diablo anterior- 
mente no tenia su desembocadura; el rio al llegarse a la costa 
se regaba sus aguas en todas direcciones y formaba panta- 
nos»). In the lower reaches of the river there was a whirlpool 
(pirya) which the Indians feared, as they believed that there 
were many dangerous animals in it. In order still to reach 
the sea with the canoes they dragged them a certain stretch 
overland between a point on the river called Uligar (the 
»canoe way»; from ula = canoe and igalltgar] = way). On 
the coast east of the river’s mouth they thus reached the 
shore at Ulnakkue which means »place where one goes up 
with the canoe». Both names are still in use and the places 
are marked on the map (3 and 4). It was during Nele Pa- 
wa’s time that the Rio Nargana route to the sea became na- 
vigable the whole way. Before this the Indians always went 
by Rio Ticantiqui and it was, according to Pérez, on this 
river that Wafer concluded his adventurous voyage. 


1Cf. Wassén 1938, p. 72. 


Part B. 


Cuna Documents of Mythological — Historical 
Content. 


I. The History of the Cuna Indians from the Great 
Flood up to our Time. 


This document consists in the original of twenty-one closely type- 
written folio pages of which 1—10, GM.31.27.26.a, are written in 
Spanish and pages 11—21, GM.31.27.26.b, in English. The docu- 
ment has been dictated by the Cuna High Chief Néle de Kan- 
tule to different secretaries who interpreted N é1e’s speech in 
Spanish and English respectively. N él e himself speaks only Cuna. 
The manuscript was brought to Gothenburg by the secretary 
Ruben Pérez Kantule from the collection of documents 
in Ustupu. 

The original, the Spanish and English texts of which in some 
measure cover the same ground (the English version taken as a 
whole is more exhaustive) is here published in the form in which 
it appears in the version gone over by Nordenski6éld and 
Pérez. In this connection only a part of the all too evident mis- 
takes in writing and spelling have been corrected, but on the other 
hand a great number of corrections have been made in the matter 
of faulty and unclear words and expressions. These additions gone 
through by Nordenski6Gld assisted by Pérez I have here 
placed within brackets [ ]. The notes added by Nor- 
denskiéld and Pérez I have however as a rule worked in 
in the explanatory text. The explanatory text had not been fully 
worked out in Swedish manuscript by Nordenski6édld. What 
was lacking I have tried to fill in. The page numbers within 
parentheses refer to the page in the original text. Cuna words have 
been italicized in both versions. ED. 
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La Historia de la Antigiiedad de Indios de San Blas después del 
Tiempo de Diluvio Universal. 


(P. I) (GM.31.27.26.a.) 


Después Mé-osis venimos nosotros hemos venido nacer, 
después Mi-osis después de dos ajios vino un hombre aqui 
en la tierra para conocernos que habia ya un pueblo que 
se llama Mom-mon que significa flojedad vino saludarnos a 
[nuestros] antiguos padres hicieron hombre vino a ese pueblo 
Acuapirmay [0] Mom-mon a es[te] pueblo vino el hombre 
para conocer a nosotros a saludar en ese tiempo, ese hombre 
vino avisar a decirnos que saludar es bueno cuando vienen 
algunas personas de otras partes eso es para en pensar en 
Dios darnos buenos saludos eso Dios nos da para hablar a 
nosotros al dia; en ese tiempo el hombre dijo que le hiciera 
huar en antiguo se decia ¢ola, cuando ya estaba hecha se 
decia tola ellos no entendian, y entonces le dijo el hombre 
yo llamo esto ¢ola cuando ya estaba hecho el huar o tola 
para dar el incienso, o dar humo que vino el hombre con 
sus c[o]sas listas para uso y dijo que le pusieron una surpa, 
y cuando le hicieron, [el] entré se puso cantar y vino pons 
dijo, Ibeorgun cdnanélepa, yanelepa, Ibeorgun Cungilel vino 
cantar el pont se dice también vino efarpagana cuando ellos 
oyeron esa voz dijeron que se llamaba Ibeorgun, y el es pri- 
mer hombre que vino a buscar los nombres a nosotros. 
Cuando amaneci6 al dia siguiente el [beorgun hizo una con- 
ferencia al pueblo y dijo a todas las personas o a las gentes 
que Dios me ha mandado para ensefiar aqui en la tierra y 
le dijo a las gentes que aprendieran [Absogetigala, Camu- 
igala, Caburrigala, Siaigala, Masarigala] y etc. que Dios dijo 
que aprendieran. [Esto] viene de la boca de Dios que de- 
bemos aprender aqui en la tierra para ayudarnos a nosotros. 
Ese hombre vino de mucho sabiduria [y decia] que Dios lo 
habia mandado a la tierra para que los hombres supieran 
que Dios lo ha mandado para los hombres. Ibeorgun siempre 
hacia conferencia [diciendo] que [Dios lo habia dado su co- 
nocimiento], que le diera a las gentes clases de ensefianzas 
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(Corresponding to p. 126) 

(P. 1) After Méa-osis! we were born here on the earth. 
Two years after Mi-osis a man came to this earth to learn 
to know us. And there was even at that time a village 
Mom-mon or Akuapirmat.2, The man came to teach us to 
greet our neighbors and to believe in God.* He brought 
knowledge about tobacco, Auar, and when they did not 
understand he explained and said: »I call tobacco huar 
and when it is ready to smoke‘ or to be used as incense’, I 
call it fola. »And the man came with his things ready and 
said that they should build him a sirba.6 And when they 
had done this he went into it and sat down to sing and the 
ponis™ came there, said Ibeorgun cananélepa yanelepa.® And 
Ibeorgun Kungslel sang and even the etarpagana® came there 
and when they heard the voice of the one who sang they 
said that he was called Ibeorgun, and he was the first to 
come to give us names. When the following day dawned 
Ibeorgun gave a speech in the village and said to all the people 
that God had sent him to earth to give instructions and he 
said furthermore that the people should learn absogetigala, 


1 The great flood. See p. 235. 

2 According to a handwritten note by Pérez this place was located 
south of Zacarcuna mountain at the shore of the tributary to the river 
Tuile. The place was called Mommon because there was a natural bridge 
there and everybody who went over it was assailed by laziness, mommokua. 
Cf. p. 232. ED. 

* Pérez interpreted this difficult sentence thus: »Puso a ensefiar a 
los demas en el modo de saludar a los demas vecinos y a la existencia de un 
hombre supremo diciendo: Cuando encuentra a uno de afuera deben sa- 
ludar dandole manos y preguntando a la vez su salud y sus familias». ED. 

‘ In the form of a cigar. 

5 At feasts. 

* An enclosure in the hut. ED. 

7 Pint = demon. 

® Skill which Ibeorgun had. 

* Inferiors or subordinates. 
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de hablar, que como ese tiempo los hombres no sabian de 
decir hermano, entonces el Jbeorgun le dijo que dijera para 
decir hermano Cargtienatd1, para decir hermana [Om] para 
decir-su hermano el Yai y Yaya, para llamar el marido de 
mi tia se dice Tuc-so, Ibeorgun dijo a las gentes que dijeran 
que arriba en el cielo que Dios esta los llamanos Diosayla. 
[Padre — papa] la tierra que nacemos que llamamos papa. 
Cuando una mujer se ha muerto y se casa con [otra el] 
hombre que cuando la mujer tiene una hija el hombre Nama 
a [la] hija de su mujer Huapun y Huapa y cuando es varén 
Capalu y Sam-mor. Cuando una persona tiene una criada 6 
criado se dice Sapca y se dice también Nia y ahora decimos 
Aguedi. Cuando nace un nifio 6 una nijfia se dice [Uéla] y 
[Udasa], eso es antigua lengua eso es buenos idomas antiguos. 
El papa de mi padre se dice Dada y el padre de abuelo se 
dice Dad-tuma y el [hermano de Dada] se dice Daddlo. La 
madre de mi madre se dice Mu-u, la madre de mi Mu-u se 
dice Mu-u-tum-madi. La hermana de Mu-u se dice Mu- 
uhuccua. [El] hermano de mi padre se dice [Kilolo 6 Kelte]. 
La hija de mi abuelo se dice Am-ma [6] Am-mor y dijo 
Ibeorgun a las indigenas que Dios que nos ha dejado aqui 
en la tierra que dijeramos Nap-cua-na [ese mundo] porque 
estamos en el centro del mundo a la mitad del mundo y 
que estamos en Kuna. Se dice que estamos en el plan de 
la tierra que andamos rectos, ucurmacque. Se dice que siga- 
mos 6 andamos en la tierra. 

Cuando nosotros tenemos hija y cuando queremos dar 
marido a la nifia que no tiene marido, el padre de la nina 
va al padre del joven para pedir el muchacho para que se 
casa con la joven. El padre de la joven avisa a su papa 
y abuelo y a su mama y a su abuela y a sus hermanos y 
el padre del joven también avisa su papa y abuelo y sus 
hermanos y abuelas y cuando van a traer el joven a la casa 
de la joven van a traerlo con alegria diciendo le llevo para 
la joven para que trabajes para que siembres comestibles 
para la joven para que le busques lefias y entra la casa y 


Explained and translated text I29 
(Corresponding to pp. 126, 128) 


kamuigala, kaburrigala, staigala and masarigala, which God 
had said. It comes from God’s mouth that we here on the 
earth should learn to help one another. This man came 
with much knowledge and he said that God had sent him 
to the earth to mankind. Jbeorgun made speeches constantly 
for the people and said that God had given him his know- 
ledge. And he wished to give the people the ability to speak 
because at that time they could not say brother. Ibeorgun 
taught them that they should say kargiienatt: for brother, 
Om. ..... for sister. They should call an aunt’s husband 
tukso and God up there in heaven Dtosyala, the earth which 
feeds us we call papa. When a wife has died and the husband 
marries another woman he shall, if he has a daugther, call 
her huapun or huapa and if he has a son, he calls him kapalu 
or sammor. If a person has a man-servant or maid-servant 
he shall say sapka. This is also called néa and now we say 
aguedit. When a boy or a girl is born he or she is called uéla 
and wasa. This is old, good language. For grandfather one 
shall say dada and for great grandfather dada-tummat. For 
the brother of dada one says dadolo. Grandmother is Mau, 
great grandmother Méau-tummadt. For a sister to Mau 
one says Ma-ukua. For uncle one says Kildlo or Kilu. The 
daugther of my uncle we shall call amma or am-mor. And 
Ibeorgun said to the Indians that this world where God 
has placed us we shall call Nap-kua-na, because we are in 
the middle of the world, we are in Kuna. We walk upright 
on the surface of the earth, uwkurmakke, that is to say, we 
walk on the earth. 

When we have a daughter and we wish to get a husband 
for the girl who has no husband, the girl’s father goes to the 
young man’s father in order to request the young man to 
marry the girl. The father of the girl informs his father 


2 igal which means way, is the last name for great many medicine 
songs. ED. 
2 The meaning is not clear. ED. 
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pone en la hamaca el joven y traen también la joven y la 
ponen encima del joven y le dicen a la joven y lo aconsejan 
a la joven que sea amigo con él, y que le lava bien la ropa 
del joven que [lo] dieron y que tenga [listo] con tiempo 
cuando tiene comida, y que [lo] recibe bien cuando viene 
del trabajo y al siguiente [viene] un hombre a la joven a 
consejarla. Ha venido aqui [para decir] a esta joven para 
que trabaja y para que busca lefias, y todas clases (P 2) 
de uso de la casa. Y sigue aconsejando el jefe a los que 
se han casado si la mujer se enferma 6 el marido se enferma 
también se sienten como [tenia también la enfermedad en] 
su cuerpo, y la mujer lo mismo pensara como el hombre 
cuando él se enferma. Nosotros aqui casamos como yo 
hablo aqui y entonces el suegro [viene] a consejar el joven 
que se ha casado [y] le dice: »Yo te he pedido para criarte 
para trabajar conmigo, es como tener un sirviente, y le 
dice otra vez que no trabajes de su cuenta, yo le doy una 
regla para que sirvas o trabajes para la joven, yo soy el 
duejio de la casa. Usted no podra llevar la joven a otra 
parte, le dice el suegro a su yerno, uno no puede desapartar 
de su suegro, asi nosotros nos casamos, los indios. 

El Ibeorgun habl6 a su gente que aqui en la tierra Dios 
nos ha puesto, hombres de tierra, que Dios ha dicho que 
respetaran a los ancianos, que cuando viene un anciano 
viejo por el camino, que pase primero el anciano por el 
camino y después siguiera el joven por el camino. Asi le 
dijo Ibeorgun a los indios, que cuando vienen algunas per- 
sonas y amigos llamara, en seguida, venga. Aqui siéntese 
aqui en esta silla y los recibiera muy bien con mucho ca- 
rifio. Dios ha dicho a nosotros que somos gente, que no 
somos animales. Jbeorgun ha _ consejado a los indios. 
Cuando en tiempo antiguo hablé Ibeorgun a los indios, que 
unos nacemos fuera de la gracia de Dios porque nosotros 
somos hombres de la tierra, los jévenes deben respetar a 
los ancianos y a las ancianas y que respetaran a la madre 
y al padre, porque de él nacemos nosotros, si el padre y 
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(Corresponding to pp. 128, 130) 
and grandfather and his mother and his grandmother as 
well as all the brothers, and the father of the young man 
likewise informs his father and grandfather and his brothers 
and mother and grandmother, when they are to take the 
young man to the girl’s house. They are to fetch him with 
gayety, saying: »We take you to the girl in order that you 
shall work, sow edible plants for the girl, and fetch wood.» 
They are to go into the house and place the boy in a hammock 
and they shall take the girl and lay her on the boy and say 
to the girl that she shall be friends with him and that she 
shall wash his clothes properly, and that she shall have the 
food ready on time, and that she shall receive him well 
when he comes from work. Then a man shall come in order 
to give advice to the girl. He says, »I have come to say to 
you that you shall fetch wood and everything that is needed 
for the house.» (P. 2) And then the chief shall say to those 
who are married: »If the wife or the husband is taken sick the 
other shall feel as if he had the illness in his own body.» In 
this way we are to marry. Then the father-in-law shall come 
and advise the youth who has married and he shall say: 
»I have requested you to work with me as if you were a 
servant.» And so he shall say again: »You shall not work 
on your own account. I give you an order that you shall 
serve and work for the girl. I am the master of the house. 
You may not take the girl to any other place.» One shall 
not leave his father-in-law. This is the way we are to marry. 

Ibeorgun said to his people that God has placed us here 
on this earth. God has said that we are to respect the old; 
when an old man comes along the road the old man is to 
go first and the young one after. Thus said [beorgun to the 
Indians, that if any people and friends should come we 
should at once greet them. We should ask them to sit down, 
we should receive them hospitably. God has said that we 
are people not animals. 

sropt teas. tar artee x [The meaning not clear] 

The young should respect the old and they should respect 
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la madre nos van aconsejarnos no debemos hablar, oir nada 
mas la voz de nuestra madre y nuestro padre. Dijo Jbeor- 
gun que cuando hay algunas personas en el medio del ca- 
mino no pases sin pedir permiso, primero [pides] permiso 
a los sefiores [y después puedes pasar]. Si pasa usted sin 
pedir permiso, cuando hay algunas personas por el camino, 
sera de formarse un vagabundo [sin educacién]. Ibeorgun 
dijo a sus gentes, que cuando nace un nifio o una niiia [y] 
su madre no esta casada o esta rebuscada con un hombre 
que no es su marido eso lo llaman Nappasudegua o Nia, 
asi lo llaman entre nosotros. Cuando nace uno de esos 
[no deben] matarlos [y] no deben enterrarlos, porque Dios ha 
dicho, que si matamos esos nifios derramamos [nuestra] 
sangre en la tierra, asi es que es malo a matar los niiios 
que no tienen [padre]. IJbeorgun dice que Dios ha dicho 
asi. Entonces Jbeorgun dijo a los indios que cuando una 
nifia da la regla, que ya va hacer joven, debemos refrescar 
a la nifia y bafiarla y entonces vino »Olokickadtr [y] Wicudun» 
[Uigudun] que son sabedores de hacer tinajas, entonces dijo 
Ibeorgun podemos hacer una fiesta o chicha, cuando hace 
esa chicha debemos a madurar los pldtanos para dar una 
alegria o hacer una fiesta para la Sefiorita cuando el pla- 
tano ya esta maduro entonces lo mezcla con agua para 
hacer bastante entonces se ponen con la tinaja hasta que 
[estA fuerte] con ese lo emborracha a nosotros cuando es listo 
a tomar esa chicha, entonces se ponen [los sombreros] de 
plumas de las aves los indios. Llaman eso »Turbun 0 Calups. 
[Toman parte en la fiesta] multitudes de gente. Asi co- 
mienza la fiesta o chicha de indios. Eso lo dej6 Dios para 
nosotros. Entonces Ibeorgun dijo a sus gentes que cuando 
nacen los nifios o que cuando esta la mujer embarazada 
deben antes hacer una casa aparte, para cuando se enferma 
para dar a luz un nifio no poder dar la luz en [la misma] 
casa porque es muy mal dijo Dios [de] ensefiar [como pasa 
el parto] a los [pequefios] inocentes, y dijo Ibeorgun que 
para llamar a la mujer 6 acostarse con la mujer que no se 
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(Corresponding to p. 132) 
their father and mother, because from them we are born. 
If our father or mother gives us advice we should not speak 
but only listen to our father’s and mother’s voice. 

Ibeorgun said that when we meet anybody on the road 
we should not go by without asking permission. Only when 
we have asked permission may we pass. If you go by without 
asking permission when you meet anyone on the road you 
behave like a tramp without any upbringing. 

Ibeorgun said to his people that when a boy or girl i is born 
and the mother is not married or has had some connection 
with a man who is not her husband the child may be called 
nappasudegua or nia. When any such child is born we ought 
not to kill him and we are not to bury him for God has said 
that if we kill these children we shed His blood.! It is thus 
not right to kill children who have no father. Jbeorgun said 
that God has said so. 

Ibeorgun said to the Indians that when a girl has her first 
menstruation so that she has become a woman, we should 
refresh her and bathe her. Then Oloktkadir and Uigudun 
shall come, they who are skilful in making pottery. Jbeor- 
gun said: »We are to make a feast and drink chicha.» When 
we make this chicha, we should ferment the ripe bananas 
in order to be gay and to make a feast for the girl, When 
the bananas are ripe we should mix them with water so 
that we shall have much, and then it must stand in a pottery 
vessel to become strong. When this is ready we are to drink 
ourselves drunk with it. Then we are to place on our heads 
the hats with feathers. These we ought to call ¢urbun or 
kalup. Many people are to take part in the feast. Thus 
began the Indians’ chicha feast. This God gave to us. 

Ibeorgun said to his people that when a child is to be born 
or a woman is pregnant we are to build a little house off 
to one side where she can give birth to the child. She can 
not bear the child in the hut where she lives because God 
has said that it is very wrong to teach the small innocent 

1 Christian influence. 
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acuestes de dia, porque es muy malo, que Dios ha puesto 
la noche para dormir 6 para acostar con la mujer. La [fuer- 
za que nos hace dormir en la] noche llamamos [kapsus]. 
La mujer lamamos San-hua. Ibeorgun dijo que nuestras 
San-huas trabajaran también como nosotros como de co- 
cinar, cultivar el maiz, cortar los platanos y lavar la ropa 
nuestra; y el hombre debe de trabajar en el monte, debe 
sudar para conseguir los alimentos y para tumbar los 4r- 
boles grandes, para hacer rosales, para cultivar las plantas 
que alimentamos. [Esto] [beorgun estaba aconsejando a los 
indios en el tiempo antiguo. Esta es nuestra ley que dijo 
el Ibeorgun que en ese tiempo vino a ensefiar también a 
nosotros que en el mundo la mujer Olanadil: [invent6 ptrbs] 
de cuatro clases para hacer hilos, camisas y hamacas. Estas 
cuatro clases de pirbi se llaman [kin-gui pirlt, pircua-pirbs, 
pirbt-oret, pirbi-suit]. Para tefiir el algodén o para dar 
distintos colores (P. 3) en este tiempo también descubrié 
los jugos de algunas plantas, para hacer colores vivos; como 
Nisal (achiote), Malina y otras para tefiir el algoddén; y 
para hacer las vasijas se usaron las varias clases de tierras 
como: Mdlina napa, Iguana-napa, Ibena-napa, Tulina-napa, 
estos son los colores de barros y también se usaron para 
tefiir tela de algodén. También el Ibeorgun ensefid a las 
gentes de hacer hilos por medio de las fibras de algunas 
plantas, asi en este modo nuestros antepasados usaron la 
ropa tejida por ellos mismos, usaron las fibras [ohua], cuzba, 
tisquela, huasqui etc. En otros lugares donde habitan tam- 
bién hacian plumas de las aves para usar como vestidos 
para cubrir sus cuerpos. Esos hacen muy bien trabajados. 
Esto nos ha dado Dios. En este tiempo Jbeorgun también 
inventé el uso del metal (oro) para hacer las vasijas, pla- 
tos, cucharas, y los alzamuros para el uso de nuestias mu- 
jeres. Por tal razén [todavia] nuestras mujeres siguen de 
usar alzamuros. Cuando una nifia [nace] dijo Ibeorgun [de- 
bemos hacer una fiesta y hacer] Jn-na o [Cabirr] que llama- 
mos la chicha. Se hace una [morrsurba]. En tiempo de la 
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children how birth takes place. Ibeorgun said that one shall 
not lie with his wife in the daytime because that is very 
wrong. God has decided that one shall lie with his wife at 
night. The power that makes us sleep at night we call 
kapsus. The wife we should call sanua — now we call 
her ome. 

Ibeorgun said that our wife shall also work as we do, she 
shall cook, raise corn, cut bananas and wash our clothes. The 
man is to work in the forest and get food and fell the large 
trees where there are to be cultivated fields. All this know- 
ledge Ibeorgun taught people in olden times. He told them 
also that a woman Olonadili discovered four kinds of psrbir 
in order to spin thread to make cloth and hammocks. These 
four kinds of firbir are called: kingt-pirbit, pirkua-prrbit, 
pirbt-oret and pirbir-suit. (P. 8) 

In order to give different colors to cotton she also discovered 
the plant dyes such as nisal (achiote, bija), malina and others. 
To be used in the making of pottery she discovered several 
kinds of clay such as malina ndpa, iguana napa, ibena napa, 
and tulsna napa, which are different colored clays, and they 
are used even for dying cotton cloth.} 

Ibeorgun trained his people to make threads of plant 
fibers and in this way our ancestors used clothes which 
they had made themselves, and they used fibers such as 
ohua, kustba, tsskela, uak#® etc. In other places where they 
lived they even used bird feathers to make clothes with 
which to cover their bodies. These they made very care- 
fully. God has given us this. At that time Ibeorgun also 
discovered the use of gold for making bowls, plates, spoons 
and nose rings for our women. For this reason our women 
still wear nose rings today. Ibeorgun said that when a 
girl is born we should arrange a feast and brew imma or 
cabirr which is our word for chicha. A morrsurba® should 


1 The cotton threads are placed in this clay in order to be dyed. 
* Not used any more. 
* Enclosure in the hut. 
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fiesta se mete en la Molsurpa la nifia recién nacida, con su 
madre, abuelas y todas sus parientes y los habitantes del 
pueblo empiezan de tomar chicha y [estan todos muy ale- 
gres]. Esto lo hace para hoyear la nariz de la nifia recién 
nacida, para poder introducir después el alzamuro. Dice 
Ibeorgun que Ibelele nos ha dejado [este] costumbre para 
nostros de poner en la nariz de nuestras mujeres el oro. 
Y cuando la nifia que ha nacido se desarrolle 6 se ha hecho 
una sefiorita, entonces hacemos a la nifia a bafiar o darla 
un bafio por cuatro dias con agua salada y agua fresca del 
rio y cuando bafiamos la nifia llamamos a ella Yae 6 Yaa- 
gua que significa sefiorita. Cuando vamos a cortar el pelo 
de la sefiorita dijo Ibeorgun tenemos que buscar los alimentos 
para hacer un festin; que buscar pescados, sainos, pavos 
silvestres, y muchas clases de animales comestibles. Debe- 
mos hacer también la chicha para tomar por dos 6 tres dias 
para hacer una fiesta para ella en el tiempo de la cortadura 
de los cabellos. Eso Jbelele ha dejado para nosotros aqui 
en la tierra. Viene desde antiguamente para nosotros. Ha- 
cemos la chicha para la sefiorita o para cortar su pelo, la 
chicha lo llamamos nostros »inna» o »Cabir». 

El nombre [del] pueblo de donde vino el Jbeorgun [llama- 
mos] Abyayala. Todos los indios antiguos eran nacidos en 
Abyayala o Abia. [Este pueblo se llama también Yoneca 
Tacargun o Cualagun]. Esos son los nombres de pueblos 
que habitaron primero los Cunas. E] rio Tutlewala [se llama 
asi porque] en Purgana vivid Tat Tuile. Entonces Ibeorgun 
[se puso a nombrar todos los afluentes de Tusle que son}: 
Rio Samiganti, Rio Suknawala, Rio Yavis, Rio Tuppts, Rio 
Ucurgand1, Rio Metedi, Rio Ucuanadi, Rio Candi, Rio Tu- 
ques, Rio Elidt, Rio Sandi, Rio Ucurcandi, Rio Nusacandz, 
Rio Tupcandi [Rio Isla], Rio Metedi [R. Cantaro], Rio Car- 
cacarti, Rio Siadi [R. Cacao], R10 Tarcuacand: [tarcua — una 
planta], Rio Esmetts [R. Olla], Rio Puppurcanti [puppur — 
una planta]. Rio Socupti, Rio Peubir, Rio Morti, Rio Wala, 
Rio Eslocandi [R. Caimito], Rio Arquidi [arquidi — pez: boca 
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be made and at the time of the feast the new-born girl is 
put inside this with her mother, her two grandmothers, 
and all her relatives. And the inhabitants in the villages 
begin to drink chicha and are all very happy. This they 
do in order to bore through the nose of the new-born baby 
in order to put in the nose ring. Jbeorgun said that Ibelele 
has given us this custom of placing a gold ring in the nose 
of our women. And when the girl has developed and has 
become a young maiden, then we bathe her for four days 
in salt water, and in fresh water in the river, and when 
she has been bathed she is called yae or yaagua which means 
maiden. And Ibeorgun said that when we are to cut the 
hair off the maiden we should seek out food in order to give 
a feast. One must search for fish, sainos! wild turkey 
and all the edible animals. And we should also prepare 
chicha to drink during two or three days at the feast for 
the girl at the time of the hair cutting. This Jbelele has 
given us here on the earth. It is an old custom among us. 
We make chicha in order to cut the maiden’s hair and we 
call chicha :mna or calirr. 

The village from which [beorgun came we call Abyayala. 
All the first Indians were born in Abyayala or Abia. The 
village is also called Yonega Tacargun or Cualagun. It is 
the name of the village which the Cunas first inhabited. 
Rio Tustlewala (Tuilehuala| is called that because Dada 
Tusle lived in Purgana. And Ibeorgun now gave names to 
all the tributaries of Tutle: Rio Samiganti .... Rio Acua 
(Rio Piedra), Rio Sauluqui, and thus ends the great river 
Tutlewala. 

Taimd: (R. Caiman) 1s an arm of the river Wala and this 
Tatmdiwala has its source at Tuppacyala. There is a lake 
on this great mountain which is the source of the rivers 
Madugand: and Nargandi, a tributary to Rio Bayano. Here 
on the mountain Tupac these and many other rivers have 
their sources. Other rivers where we formerly lived are 
2 Dicotyles labiatus. 
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abajo], Rio Acua [R. Piedra], Rio Saulugui hasta aqui ter- 
mina el gran rio de Tutlewala. [El] brazo de rio Wala es 
el siguiente: Tatmdi [R. Caiman] y ese Tatmdiwala [su ca- 
becera se termina en] Tuppacyala. [Este] gran cerro tiene 
un lago encima donde [estan todas las cabeceras] de los 
rios de Madungandi [R. Madungands — R. Bayano] y Nar- 
gandi [un afluente de Rio Bayano]. Las cabeceras terminan 
alli en el cerro de Tuppac y muchos mas rios tienen en 
Tupac. Otro rio que habitamos en tiempo antiguo {son los 
rios] Pinugana [(pinu — un arbol], Molicanti [R. Anta], Rto 
Sarracanti, Rio Yavt [R. Yavisa], Rio Capti, Rio Cuinnur- 
—cantt [cuinnur — nombre de una planta], Rio Cupé, Rio 
Toladi, Rio Purpurgantt, Rio Pae, Rio Cué, Rio Sototule, 
Rio Punsti, Rio Cunhua [cunhua — un insecto], Rio Surti 
[sede — un mono], Rio Aghdi, Rio Tugladi [y] Rio Satecanti 
[sate — un Arbol]. Carksnnst-cana es un lago grande en este 
lago hay mucho Purpur [purbur — lobo] y muchas clases 
de animales peligrosos. Al mismo tiempo dijo el Ibeorgun 
que mas tarde o [en el] porvenir habitar4n muchas otras 
partes y lugares [que he mencionado para ustedes]. Vendran 
en el porvenir los hombres sabios y Doctores para [vivir en 
los lugares que he indicado para Ustedes]. En eso tiempo 
Ibeorgun ya tenia 50 aiios de vivir aqui en esa tierra para 
ensefiar a los ignorantes hombres; por eso Dios lo habia 
mandado [a la] tierra a ensefiar a los que no saben para que 
conocieran el bueno que hizo Dios para nosotros aqui en la 
tierra. Como tenia 50 afios de vivir aqui en esa tierra y 
habia ensefiado muchos cantos de Dios que nos habia man- 
dado con el Ibeorgun, entonces el [beorgun mand6 un sefior 
que se llama [Dada Miéikeargiienatts] por un lugar se llama 
Aluca y lo avis6 que mas tarde vendra4n muchos Doctores y 
muchos sabios y vendran también muchos pajaros bonitos 
que cantan su voz de Dios; y que [reinara en la tierra una 
extensa neblina de color (P. 4) stbu y pogortskitti] [neblina 
amarilla] o humo amarillo y Poarratti o humo azul y hu- 
medad colorada, poguinitti; que reinara en ocho dias la [ne- 
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Pinugana ..., Rio Satecanti. Carkinnit-cana is a great lake, 
and in this lake are many purpur (= otters) and many kinds 
of dangerous animals. And at the same time Jbeorgun said 
that further on in the future the Cunas would inhabit many 
other places which he spoke about.! In the future wise 
men will settle in the places I have told you about. 

Now I[b:sorgun had already lived on the earth for fifty 
years in order to teach the ignorant people. God had sent 
him to the earth to instruct the ignorant so that they should 
learn to know what the good God has done for us here on the 
earth. Then IJbeorgun had lived fifty years on the earth 
and had taught mankind many songs which God had sent 
with him. Jbeorgun sent a man by the name of Dada 
Mikearguenatis to a place called Aluca (in Darien) in order 
to tell the people there that later many néles would come. 
Also many beautiful birds would come who would sing 
beautifully with the voice of God. (P. 4) 

And there would come a great mist over the earth, mist 
of a white color (ssbu), yellow mist (fogortikitt:), blue 
mist (poarrati:) and red mist (pokinitt:). The mist would 
prevail for eight days here on the earth but then it would 
be clear, and he said to them that they should build their 
houses beside different rivers and they should plant flowers 
and fragrant herbs and clean up well round the houses. 
Before the arrival of the néles there would be an extensive 
mist prevailing everywhere. When they saw the mist they 
should watch and listen carefully around the house. If 
they heard the crying of a new-born baby they should seek 
out the child, but it should be a virgin who should bring up 
the child. And thus such a child came down to the earth. 


1 Cf. the maps in fig. 4 and pl. 1 A for the section from which the place 
names here are taken. It is the tract from which the Cunas consider that 
they have originally come, and where the events mentioned in the myths 
have taken place. The migration out to the Atlantic coast they believe 
was comparatively recent and the settling on the islands is, we know, 
very recent. 
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blina] aqui en la tierra, que después que clare el tiempo y 
que le dijo también que sembrara plantas de distintos 4r- 
boles, que tienen buen olor y que cultivan sta (cacao) y 
buenas flores de olor, y que criara unas nifiitas jovencitas 
y que por la noche oyera tranquilo, por medio de la noche 
o por la madrugada vendra un nifio, oyeras un grito de 
llorar por su aldea. Entonces la sefiorita fué a buscar el 
recién nacido donde habia el oro como forma de un palo, 
cuando vio el chiquito en un plato de oro y alli en el plato 
habia un animal feroz que es un leén. Ese leén tenia todos 
sus titiles que va usar en su vida [que] son los siguientes: 
Sianala, Cammu, Carrizo, Stklipunnu, Muttu, Hua-arra, 
Huarso, Estinnt, Cose, Noga-mattar, Sikqui, Tango palo, 
Cuchillo, Totuma, Totuma-chicas y todo esto vino cuando 
naci6 el nifio en antiguo tiempo. Entonces la jovencita trajé 
el nifio a su casa y le dijo que no comiera pescados grandes 
y que comiera pescados chiquitos para criar el nifio, y en- 
tonces la jovencita le dado mamar en su teta de todos los 
dias. Crecia muy pronto el nifio, y le daba bafio con un 
olor de buenas clases de hierbas y flores. Por eso habia 
sembrado las plantas buenas para darle el bafio, y en cada 
' afio habia de nacer ocho de ellos [y venian de la misma 
manera que] el primero. Ya cuando eran jévenes fueron 
jefes. [El primero de esos néles que vino a este mundo] se 
Nama Tiegun, y el 2° Cubiler, el 3° Huagun, el 4° Pazlibe, 
el 5° Masariummi, el 6° Paltpil, el 7° Uagilel, el 8° Nel- 
sibu, 9° Olocanakungilele y vino también una mujer [del 
mismo modo que] los varones que se llamé Punahuagaolona- 
kediryat. ‘Todos esos llamamos Jbeleles porque han venido 
con muchos [conocimientos]. Ellos sabian todo lo que Dios 
ha mandado para la tierra. Estos Ibeleles han sido Docto- 
res muy grandes que conocian cuando pasaba algo [en otra] 
parte. 51 alguna persona de mal pensamiento [venia para 
matar a] ellos [en seguida lo sabian. Si alguno] venia a 
robar o hacer un dafio de otra persona ellos lo sabian en 
seguida. Estos hombres que Dios ha mandado para esta 
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They found it on a gold plate in a tree and with the child 
they also found a wild puma. This puma had with him 
everything which he needed, in other words the following: 
stanala [incense burners, see figs. 13—14] kammu [flute], car- 
v1z0 [Spanish word for flute], siglipunnu [the tail of the szgit- 
bird to clean the flutes with], muttu [black wax] hua-arra 
[= huarsuit, tobacco-rolls], Auarso [a tree from which the 
Cunas get wood], estinni [knife], kose [big calabash bowl], 
noga-maitar [small calabash bowl], szkkt [calabash spoon], 
tango palo [white tree-]; and all this came when the child 
was born in olden times. And so the young girl brought 
the child to her hut to bring it up, and they told her 
not to eat big fish but to eat small ones instead. And she 
nursed the child from her breast every day.1 The baby 
grew very rapidly and she bathed it in fragrant herbs which 
she had planted for this purpose. And every year eight 
children would be born the same way as the first. They 
were chiefs even when they were very young. The first 
of these néles who came to this world was called Tiegun, 
the second Cubiler, the third Huagun, the fourth Pazlibe, 
the fifth Masartummi, the sixth Palipil, the seventh Uagilel, 
the eighth 4 éle Sibu, the ninth, Olocanakungilele? and a 
woman came even in the same way as the men and she 
was called Panaidgadlonakediryai’, These we call zbeleles, 
which means wise, because they have come with knowledge. 
They knew everything which God had created on the earth. 
These tbeleles were great néles. They knew everthing that 
happened in other places. If anyone came with the evil 
intention of killing someone they knew it ahead of time. 
If anyone came to steal, or injure another person, they knew 
this ahead of time. These men which God had sent to the 
earth were very wise. They knew how to cure all illnesses 


4 She took medicine in order to be able to nurse when she was only a 
Virgin. 

2 Olo = gold, kana = one who knows, kungi = gold, lele = wise. 

3 Punauaga = woman, Olonakediryas = her name (olo = gold). 
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tierra han sido muy sabios. Ellos sabian cuando uno [estaba] 
con [una] enfermedad grave y curaban radicalmente [las 
enfermedades] usando medicina de un solo arbol para todas 
las enfermedades, es porque ellos sabian el secreto de las 
medicinas. Cuando un nifio moria ellos podian levantar de 
nuevo de la muerte, sélo usando la hoja de [Sdbdur]. Ellos 
lo hacian del modo siguiente: primero buscaban la hoja 
tierna de Safdur, agua fresca y una tela fina. Ponian la 
tela encima del muerto y el agua echaban sobre la tela. 
Después Ilevaban la tela afuera lo traian otra vez a la casa 
donde estaba el muerto y lo hacian de nuevo del mismo 
modo. Este se hacia cuatro veces de la misma manera. 
Entonces llamaban al muerto, diciendo »lev4ntate» y en 
seguida se desperté el nifio de la muerte y vivia otra vez. 
Asi en la época de los leles no [morian] muchos nijfios; y 
asi [la gente se] multiplicaba enormemente en la tierra. 
Todos los grandes Leles 6 Neles que vivieron en tiempos 
pasados [han sido] grandes sabios, ellos podrian trajerse los 
animales salvajes a la casa para hacer hablar como los 
hombres para que oyeran sus gentes. Entonces [han sido] 
los tigres, leopardos [tigrecillos], leones, lobos, jaguares y 
etc. Estos animales mansaban en seguida y [se ponian a] 
conversar con estos animales; porque estos Ibeleles sabian 
muy bien los secretos de los animales y por eso los man- 
saban instantaneamente. Cuando soplaban grandes huraca- 
nes podian calmarlos y los mandaba por otro camino; y 
también cuando venia un terremoto grande [Nego-bandur] 
podian impedir también de destruir sus lugares. Cuando los 
grandes néles estaban haciendo asi, entonces llamaron a sus 
gentes, que vengan en [la] casa de reunién para oir unas 
palabras de ellos y cuando Ilegaron a Ja casa, entonces co- 
menzaban a cantar en el medio de sus gentes y comenzaba 
soplar el viento del Este con mezclado de Iluvias, y también 
habiendo de Oeste, Norte y Sur. Esto tres veces lo soplaron 
los vientos entonces, el ultimo se soplaron mds duro con 
la lluvia, Este, Oeste, Norte y del Sur, y cuando estan so- 





Explained and translated text 143 

(Corresponding to p. 142) 
with a medicine, and they used the same medicine for all 
the illnesses because they knew the medicines’ secrets. When 
a child died they could wake it from the dead and they used 
for that only some of the leaves of the sdbdur. They did 
it in this way: first they looked for the leaves of the sibdur, 
then for fresh water and a fine cloth.1 They laid a piece of 
weaving over the dead child and poured the water over it. 
Then they took the weaving away but took it the second 
time to the house with the dead child and again did the 
same thing. This was repeated four times in the same way. 
Then they called to the dead child and said, »Rise up!» and 
the child woke up from death and went on living. Thus 
at the time of these néles not many children died. Human 
beings increased tremendously on the earth. 

All the great néles who lived in the olden times were wise 
men. They could attract to their hut wild animals and get 
them to speak like people, for the people to hear. There 
were tigers, leopards, pumas, otters, jaguars and many more. 
And these animals became tame and the people spoke with 
them because these ibeleles knew the secret of the animals 
very well and for this reason the animals immediately became 
tame. When great hurricanes blew the néles could quiet 
them and send them another way and even when there was 
a mighty earthquake (negobandur) they could prevent it 
from destroying their living places. When the great néles 
did this they first called their people together in the council 
house to hear some words and when the people had come to 
the house the néles began to sing in the midst of them, and 
an east wind mixed with rain began to blow. Then it even 
began to* blow from the west, the north, and the south. 
Each and every wind blew three times. The last time it 
blew harder and it rained. And when these winds blew some 
people came crying from Heaven and when they came into 
the house they screamed. They who came were dead. Some 


1 Here is meant a mola, a woman’s garment. 
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plando estos vientos [venieron] unos hombres llorando del 
cielo y cuando entraron a la casa se [ha hecho] un grito 
como los hombres que venian [han sido] muertos, uno [ha- 
bia muerto] hace 5 u 8 aiios, [otro hace] Io afios, [otro hace] 
I5 afios 6 sea de 20 afios. Los muertos [principiaban de 
hablar sobre] hombres que murieron hace varios afios. Des- 
pués de 5 dias el Doctor preguntaba a los muertos, como 
usted, se muri6? Entonces [un] muerto hablaba y decia 
cuando me he muerto me iba por un rio grande que queda 
por abajo de la tierra. Entonces el [paliwitur] vino a bus- 
carme y me llevaba por un camino largo, [Paliwitur] o sea 
Masartule significa que es hombre que sabe muchas cosas 
y también se llama angel. También nos ensefia en donde 
estan mis vegetales y que estan sembrados, para que no se 
pierdan, y es angel que me lleva a un rio que se llama [Olo- 
ubigundihuala] 6 [Tulasgundihuala] como usted sabe que 
nuestros grandes Doctores o néles sabian muchas cosas en 
estos tiempos, uno [podia hacer relampagos] y también 
cuando se cae en el agua del mar viene un pescado grande 
para salvar su vida y lo lleva a la tierra. Porque todos los 
animales de pescados salvajes que se habitan en el mar son 
amistades de néles como son los siguientes: la ballena, tibu- 
rones, [leédn del mar], (P. 5) lagarto, bufeos y etc. también 
ellos saben a sacar un gran temblor y le pongan un lugar 
muy terrible. 

Y también aqui nosotros tenemos unos grandes hombres: 
como el Absoquet uno que sabe este camino, por ejemplo, 
si un pueblo que estaba Ilena de enfermedades (nosotros de- 
cimos que un lugar esta bravo) 6 sea se salieron varias clases 
de ponis y este le deben las enfermedades para nosotros. 
Entonces el hombre que sabe [A bsoguedigala] se canta sobre 
los ponis para que se quiten las enfermedades. También 
[A bsoguedi] se canta sobre a llamarse todas las clases de 
animales y hasta diferentes fonts (ponis llamamos como 
espiritu. de diablos). Entonces los animales y fonts vi- 
nieron todos a la casa de [Absoguedt], y se agarraron todos 
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had been dead from five to eight years, others ten years, 
others from fifteen to twenty years. The dead ones told 
about others who had been dead a long time. After five 
days Néle asked the dead people how they died. Then one 
of the dead said: »When I died I travelled on a great river 
which is under the earth. Then Paltwittur came and took 
me a long way. Paltwittur or Masartule means one who 
knows much and he is also called angel. He taught me also 
where my fields were, so that they should not be lost. He 
took me to a river which is called Oloubtgindiidla or Tulas- 
gitndiuala, Yes, as you know, our great néles knew much 
in those days. Some could cause lightning. When they 
themselves fell into the water a great fish came to save their 
lives and to carry them to the land. Such animals as whales, 
sharks, sea lions, (P. 5) dolphins, alligators, and others were 
friends of the neles. The néles could even cause earth- 
quakes and make a place very formidable. 

We have here also some great men as absogédis who know 
what to do, for example if a village is full of sickness (we 
say that the place is evil) and there have come forth various 
kinds of evil spirits, because they cause the sicknesses among 
us. Then the absogedi sings, he who knows the absogédiigala. 
He sings about the evil spirits to make the sicknesses go away. 
In the same way the absogédi sings in order to call to him 
all the different kinds of animals and different kinds of 
evil spirits (we call ponis the spirits of the devils). Then 
all the different animals and evil spirits come to the abso- 
gedi’s house and he gets hold of them and then the sicknesses 
cease. Now they sing only with the spirit but in the time 
of the great néles they showed us this personally. When 
we first lived in connecting houses the great néles could go 
down under the earth and stay there with their wives for 
four days and then come again on the earth. There were 
no illnesses at that time, nobody died and the villages grew 
fast and were filled with people. 

Long ago we lived on great plains, kuna, and still today 
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estos animales. Después de eso se acabaron las enfermeda- 
des. Pero ahora este cantan con espiritu, y en el tiempo de 
néles nos mostré muy personalmente. Como nosotros vi- 
viamos antes en casa y entonces los grandes néles iban de 
bajo de la tierra y andan y duran por debajo de la tierra 
cuatros dias iban con sus hembras y después se salen otra 
vez afuera de la tierra. En esta época no hay enferme- 
dades y también no hay de muertos y asi que los pueblos 
estan muy crecido bastante de hombres. 

Antes ellos vivian en grandes Manuras se llaman cuna, 
nos llamamos Ilanuras ahora hasta hoy nos llamaremos 
Nabcuanatule o sea Kungilele tule, quiero decir que nosotros 
se habitan un lugar de bajas o sea llanos en aquellos tiempos 
que las gentes que viven en planos o en llanuras que se 
llaman asi: [kutte tule, sdiii siti tule, pagt pugi tule, akuapir 
tule, tulagt tule, narguasca tule, kobep tule, tagar tule, pisks 
tule, niska tule, komes tule, pane tule, igh tule, uctpsigatule, 
kit tule, astapin tule, ima tule}, entonces los grandes néles 
los dijeron a sus gentes que yo he nombrado estos diferentes 
personas, no hablan como mismo sino se usan diferentes 
lenguas, como kigue tule, sdiui siti tule y etc. y etc. y las 
personas de kungilele se usan propias lenguas como hablamos 
hasta hoy. 

Después estos los grandes néles o sea doctores les dijeron 
a sus grandes gentes que venga todos y vamos hacer una 
reunié6n y entonces ellos vinieron a la reunién los van hacer 
una conferencia [en un pueblo] que se llama Yeye. Entonces 
el Néle Tiegun el dice a sus gentes grandes, que vamos a bus- 
car los trabajos de Dios y quien va a buscar los trabajos de 
Dios y vamos a durar 7 afios mas para buscar el trabajo de 
Dios y entonces se despertaron a cada pueblo. Hasta llegar 
7 afios entonces Tzegun los llamaron otra vez a sus grandes 
gentes y el Tiegun les preguntaba sus gentes quien fué a 
buscar los trabajos de Dios. Tiegun dijo, yo si he encontrado 
un poco trabajo de Dios angeles que Namamos (Paliwitul) y 
entonces Tzegun dijo Dios puso dos a dos que me miras des- 
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we call the people Nabkuanatule! or Kungtleletule* And 
the people who lived on the plains were called this: Kutte 
tule, and so forth. and the great néles said to their people 
that they had told the different ones not to speak the same 
language but instead, different languages such as kigue 
tule, sahut sahustule, etc. and the Kungtlele people used their 
own language, which we still speak today. 

Then the great néles or doctors said to their people that 
they should assemble and all the people came together in 
the council house in the village Yeye, where they were to 
hear a speech. And Néle Tiegun said to the other néles, 
»Let us try for seven years to find out about God’s work», 
after which each one went to his own village. After seven 
years Tiegun called them together again and asked them 
who had been finding out about God’s work.‘ 

Tiegun said, that he had come upon some of God’s work, 
the angels, which we call faliwitul, and Tiegun said that 
God had placed them in groups of two to look at him (Tie- 
gun): they were the chief of the winds, the chief of the 
earthquakes, the chief of the rain, etc. When the people 

1 Tule means people. ED. 

* See note 2, page 141. ED. 

* Here are enumerated seventeen names of Cuna tribes. The last of 
these have been translated by Pérez. In No. 17 Uma = mono colorado; 
No. 16, astupin = Nasua socialis, cuat{; No. 15, K%j1 = mosquito; No. 14, 
ucopsigatule = un insecto; No. 13, igli = hormiga de tropa: No. 12, pane 
= un pdjaro; No. 10, siska = platanillo. ED. 

*‘ The Cunas have long stories about what each and every one of these 
neles has seen. I have only four of these and none of them is complete. 
Tiegun and Organ investigated the underworld where the evil spirits who 
cause illness and death, live; Nele Sibu and Pailibe visited the kingdom 
of the dead. Salupip has explained how God has created all the different 
kinds of animals but his story I do not know. Nor do I know what many 
of the other neles had to relate. 

In Tiegun, Nele Sibu, etc., we have a type of mythic Hero unlike 
either Ibelele or Ibeorgun. Each one has a definite task. They do not 
discover anything new. They investigate the secrets of the under- 
world and the kingdom of the dead for human beings; they relate for them 
how creation has taken place. (Cf. Wasstn, 1938, pp. 69—98. ED.] 
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pués de nosotros, como el Rey de Vientos, el Rey de Temblor, 
el Rey de lluvias, y etc. Cuanto las gentes se pasaron, en- 
tonces ellos van hacer maldad, y el Tiegun dice si usted va a 
maldad, Dios te castigarA pero algunos de ellos se pasaron 
con maldad. Entonces le mandaron grandes murciélagos y 
mosquitos como tamafio de loro y este cuando se pica una a 
dos veces iba a morirse. 

Este es el tiempo de Piler. Los hijos de Prler son los sigui- 
entes: Cana, Inte, Cachuka, estos hijos se llaman [Olocuna- 
lilel, Pagur], y los hijos de estos [Oloopanilel, Olostakinyalilel, 
Olotugurcunalilel, Olocungialilel] y estos se dividen en todas 
partes. Como estos hombres no se camina bien y no se oye las 
palabras de Dios nada mas ellos se ocupaban en sus trabajos. 
Cuando un fiino ha nacido, o sea nacido sin padre lo mataban 
estos los enterraban vivo debajo de la tierra cuando estaban 
haciendo asi entonces un hombre descendia se llama Nus- 
quesu y este le dicen a las gentes no se hagan asi, si usted estan 
haciendo las maldades Dios le puso un castigo nada mas Dios 
puso un camino recto para nosotros los hombres que van hacien 
[?] el Jefe en aquellos tiempos son los siguientes: [Olotubs- 
bikinydlilel, Igarobindur, Olodlikinyalilel, Oloueliplel] y en- 
tonces otro hombre vino que se llama Olonttaliprpilel, y el 
otro Mucabayay estos son los hijos de Mago, cuando Oloni- 
talipipilel entré en la [stéirba] entonces él comenzé a cantar 
y le cambié el otro nombre que se llama [Olotualigipiler). 
Después el [Olotualigtpiler] se paréd un hijo que se llama 
[Olouatpiprlele] este hombre que era sabio que sabe muchas 
cosas. Después de Olouaipipilele se paré el hermano de este, 
Mas Iguaogifapiler los hombres de Olouaipipiler son los 
siguientes o del [Udursuntplele tugar, purgaliler, oloatpipiler, 
tanacipna, mago Iguakifiapiler], como Olonatpipiler es lo que 
ayudaron a las personas que se habitan en diferentes rios y 
también se cuidaron que se hablan con maldades y se corrigen 
que se hablan mal este hombre que se sacan o nos ensefia a 
nuestros costumbres, hay algunos que estan enceloso a Olouaz- 
pipilele, por que él sabe muy bien las cosas y me ensefia bien 
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went past they wanted to do evil, and T1egun said if you 
do anything evil God will punish you, but even so some 
of them sinned. 

Then he sent upon them bats and mosquitoes as big as 
parrots, and when they stung a person once or twice he died. 
At that time Pile! lived. His sons were Kana, Inue, Kuchuka, 
and Kana’s were Olokunalile® and Pugur, and the others’ 
sons were Olopanilel Olosuakinyalilel*, Olotugurkunalilel’ and 
Olokungalilel*, and these settled in many places. They did 
not behave themselves well, nor did they listen to God’s 
word nor did they work. When a child was born without 
a father they killed it or buried it alive. When they did 
so, 2 man came down who was called Nuskesu’ and he told 
them not to do this. If you do evil in this way God will 
punish you. God has marked out a right way for us which 
we should follow. 

The chiefs at this time were Olotubtbikinyalilel (the agouti), 
Igarobandur (the jaguar), Oloalikinyalilel (the tapir) and 
Oloueliplel (the peccary). Then another man Olonitalipipr- 
lele came and Mukabayay (= Olokanayay in the Moon Ship 
= the Moon). These were Mago’s children.® 

Olonitalipipilele went into the siérba and began to sing 
and changed his name to Olotialigtpiler.® Thereafter a son 
was born who was called Oldiaipipilele. He was very wise 
and knew very much. After Oloiaipipilcle his brother Mas 


1 Olopilipilele in Néle’s story about the creation. 

* The white ape? 

* The ant-bear. 

* An ape which is now called sulu. 

‘An ape uma. 

* An ape wlul. In »Organ» Olopanilel is mentioned as Masalatpan the 
son of Kana. Inue is said to be Olopanilel’s uncle as well as Olokunalilel. 

7 = Jesus. Cf. p. 437. 

* According to Néle the son of Olopilipilele (Piler) and brother of Kana 
and Ine. 

* Mentioned in the Moon Ship as Venus’ father. The Moon is Venus’ 
mother. 
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en nuestro camino, [sera] gran néle y también; asi que hay las 
personas (P. 6) que no le gustan el jefe de ellos, las gentes que 
no lo querrian a Olouatpipilele son las siguientes: [Uacuatuma- 
gimikegua, Tolanergua, Uanapiscua, Masaragban, Olohuelipi- 
pilele, Oloeditapipilele, Oloniiknicalilel]. Y estos hombres 
que [he] nombrado se habitan a un lugar y Olouai- 
pipilele se vivia también aparte. Los jefes de hombres mal- 
dades son: Masaragban, ellos hicieron una carcel grande, esta 
carcel era de fuego para meterse los prisioneros. Como va 
la gente de Masar Agban se pusieron una carcel en el camino, 
que las gentes de Olouaipipilele se pisan en este camino. Esta 
carcel era un hilo grande, si las personas que pisan se agarran 
al pie con el hilo y el hilo pasa arriba; y la otra iban a poner 
en un palo, lo pisé y el palo le dara un trompazo y se muere 
con este. Pero las gentes de Olouaipipilele son muy buenos 
por que Olouaipipilele esta hablando con su gentes que no 
debemos caminar o andar con las palabras maldades como 
perros, gallinas pero las gentes de Olouaipipilele se obedecian 
las palabras de Dios cuando las gentes de Olouatpipslele fué 
agarrado por Masaragban le dié un trabajo para limpiar el 
camino del otro pueblo y entonces [Masaragban] hicieron un 
hueco muy profundo este hueco esta en el camino y es el 
que hace por la noche cuando las gentes de Olouatpihiler 
iban a cortar platano en este camino entonces esos gentes se 
metieron o se cayeron en el hueco que est4 cubierta con las 
hojas y no se puede salir mas para arriba y va morir adentro 
del hueco uno por uno algtin dia iba otro hombre por el 
camino y oye uno que esta llorando y entonces lo sacaron de 
alli del hueco. Asi se castigaban las gentes de Olouaipipiler 
por Masar Agban pero las gentes de Masar Agban cuando 
viene al pueblo de Olouarpipilele ellos no se castigaban sino 
le daban buenas bebidas, comidas o buenas dormidas por que 
el Olouaipipilele siempre consejé a sus gentes que no lo hagan 
nada a las gentes de Masaracban, si nosotros se castigaban 
las gentes de este hombre Dios no los ayudariamos, solamente 
Dios nos ayudamos. También Masaracban iba debajo de 
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Iguadginyapiler was born. Oldiaipipilele’s followers were 
these: Udur (Udule = the planet Mars? mentioned in the 
Moon Ship], Sunzblele [a star or a planet, mentioned in the 
Moon Ship], Uigar [a star or a planet mentioned in the 
Moon Ship], Purgaliler, Olokatpipiler, Tuna Kupna [one or 
two names?] and Mago Iguakinapiler.: 

When Olotiaipipilele helped those who lived beside the 
different rivers and guarded them against bad habits, there 
were some who were jealous of him. He had great know- 
ledge and taught us well what we should do. He was even 
a great néle. (P. 6) Those who did not like Oloiiaipipiléle were: 
Uakiatamagimakégua, Tolanérgua, Uanapiskua, Masar Akban, 
Olstielipipilele (the peccary), Oldediiiapiptlele [= perico ligero, 
the sloth, mentioned in Organ as Oloopanilel’s brother] and 
Oloniknikalilel [siglt? = wild turkey]. These men lived in 
one place and Olétaipipilele in another. 

The chief of the evil people was Masar Akban.2 These 
people made a great prison. It was of fire and was meant 
for their captives. Masar Akban’s people made a trap 
along the way so that Oldiaipipiléle’s people would not be 
able to pass. This trap was a long rope. Ifa person stepped 
on it he was caught by the leg and a log fell down and 
killed him. But Oldiaipipiléle’s people were very good, be- 
cause Oldtaipipiléle said to his people that they were not 
to use dirty words and were not to behave like dogs and 
chickens. Oloiaipipiléle obeyed God’s word. 

When Oldtaipipilele’s people were captured by Masar 
Akban they were made to clean the road to the other village. 
Masar Akban’s people dug a deep hole in the night and 
when Oldiaipipilele’s people went to get bananas they fell 
into the hole, which was covered with leaves, and they could 
not get up and would have died there, if a man who went 


1 See Wassé€n, 19344, bottom of p. 6, and note 2. ED. 
2 This Masar Akban is not the same Akban who is mentioned in connec- 
tion with the deluge. 
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tierra a poner quemarse las gentes de Olouatpipilel. Como 
Olouarprpilele tenia un sirviente que se llama ([Olotiegiptlel], 
y Olouaipipilel dijo a Olotiegtpilel que se vaya a Dada Cuchuca 
y alli usted va vivir unos dias con el, después usted va a 
Masaracban y entonces dile a Dada Cuchuca que Masaracban 
esta bravo contra usted y también Olottegtpilel vino a Dada 
Cuchuca y dijo también a Dada Cuchuca que Masaracban 
también bravo contra usted y entonces a Dada Cuchuca les 
llamaron a sus ocho que vengan a visitarme y entonces ellos 
se fueron a Dada Cuchuca y Dada Cuchuca se cogieron y metie- 
ron a la carcel del fuego y se quemaron o se fritaron todos 
después esto lam6é a Olouaipipilele a Dada Cuchuca pero 
Dada Cuchuca tenia sus hijas bonitas hermosas y simpéticas 
entonces el Dada Cuchuca lo mandaron a sus hijas para Olo- 
uaipipilele para agarrarse su pensamiento y Olouatpipilele 
entonces se enamoraba con ellas y el dijo a la mujer que 
quiere cdsarte conmigo y la mujer dijo que si. Entonces 
Dada Cuchuca le llamo a Néle Olouaipipilele que venga a casa 
y al llegar de la casa. Entonces el Dada Cuchuca se agarré 
a Olouatpipilele y también lo quemaron con la carcel del fuego. 
Pero Ibelele Olouaipipilele conocié la [pirba] del fuego, y asi 
que no se puede quemarse. El anda ocho veces en el medio 
del fuego y cuando Olouaipipilele estaba en fuego, entonces 
las gentes de Olouaipipilele se reconocié su jefe que estaba en 
el fuego. Y las gentes de él fueron a rebuscarse su jefe; estos 
son los siguientes [Olel, Udule y Pugsu}. Y el Olouapzpilele 
dijo a Dada Cuchuca, que se meten también en el fuego, por- 
que este es tuyo y entonces se metié también en el fuego. 
Y Dada Cuchuca se quem6 y entonces [Pugasu] se corrié a 
donde las hijas de Dada Cuchuca y se cogieron todos y lo 
metieron en el fuego. Como en estos dias, que nosotros esta- 
mos haciendo lo mismo como nuestros grandes néles han 
pasado en ese tiempo. 

Olokanipipilel comunico el doctor Olouatpipiler para hacer 
la guerra y el sefior Olouatpipilele dijo que esperar, que el 
llamara cuando ya esta listo; el Olouaipipilele hizo mantarlas, 
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along the road had not heard them crying and helped them 
up out of the hole. 

In this way Masar Akban mistreated Oldtiatpipilele’s people 
but when they came to Oldiaipipiléle’s village they were 
not mistreated but instead were given good drinks, good 
food and good places to sleep. Oldtaimpiléle always said 
to his people that they were not to do evil to Masar Akban’s 
people because if they treated them badly God would not 
help them. It 1s only God who helps us. 

Masar Akban went down into the earth to burn Oldiat- 
pipiléle’s people. Olotiarpipiléle had a servant who was called 
Olotiegtpilel and he said to him that he should go to Dada 
Kuchuca to live some days with him, after which he should 
go to Masar Akban and say to him that Dada Kuchuca was 
angry with him. Olotiegtpilel visited Dada Kuchuca and 
said to him that Masar Akban was angry with him, and 
then Dada Kuchuca called for his eight men to visit him 
and then they went to Dada Kuchuca who took hold of 
them and put them in the fire-prison and they burned and 
all of them died. After that Dada Kuchuca called on Olotat- 
pipilele. Dada Kuchuca had beautiful and attractive daugh- 
ters. He sent his daughters to Oldtiarppiléle to coax out 
of him his plans. Oloiiaipipiléle fell in love with one of 
them and he told the woman that he would like to marry 
her and she agreed to his proposal. Dada Kuchuca then 
invited Nele Olduaipipiléle to come to his house and when 
he came Dada Kuchuca took hold of him to burn him in 
the fire-prison but Jbelele Oloiiaipipilele knew the fire’s purba 
and could therefore not burn. He changed himself into the 
sun. He walked eight times through the fire. When Olouat- 
piptléle was in the fire his people recognised him and they 
tried to find out about him. They were Olel, Udule and 
Pugsu, Olotiarprpiléle said to Dada Kuchuca that he should 
also go into the fire because it was his, and so even he went 
into the fire. Dada Kuchuca burned and then Pigsu [Ve- 
nus] ran to the place where his daughters were, got hold 
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pasarla y diferentes clases de viruli y hirsu huala y naba huala 
y hucu huala, naki huala para hacer la guerra contra los 
pont; inventé algodén invent6 mutu nisar y magueva, sabdurr; 
y hecho tcup huala; entonces el hijo de Olaicaniptpilele vino 
donde el Olouaipiprlele el le dijo. Que todavia no esta listo, 
entonces hizo preparar las flechas entonces Punahuaga Pun- 
yaysob lo que hecho flecha y le pidié el algodén, para en la 
morra y para poner en las cabezas y para amarrar la flecha 
entonces el Olouaipipilele inventé6 las medicinas poner en la 
punta de la flecha; y para poner el mismo para salvar la vida; 
entonces se pusieron una suvba o un cuartito para guardar 
las medicinas y las flechas entonces entré el Iguaogutfapi- 
pilele se entré el surba para ponerse el baiio, estuvo ocho dias 
en el surba entonces el dijo a sus familias que el ya iba salir 
del surba por que ya habia terminado de bafiarse con las medi- 
cinas que estaba bafidandose y le dijo a sus hermanos para el 
Orcunalilel dijo su hermana para el Olouaipipilele entonces 
Olouatpipilel le dijo el consejo al Orcunalilele para que ayu- 
daba le suplic6 tiburr y tinsayla v cammusayla entonces Or- 
cunalilele le cambiaron el nombre de Cammtp (P. 7) y Olouat- 
piptlele fué donde Olocaniler, Olouarpipilele uniformé su vesti- 
do y puso el cuello collar de [tede], fué alla en la casa y encon- 
tré6 la mujer sola Punahauga Olopunalisop y \e pregunt6 por el 
marido contesta la mujer que esta arriba en el piso, y el fue a 
ver a él entonces Olouaipipilele que entrara al surba contesta 
Olouaipiprlel que no entre; el primero entonces entr6é en surba 
oloicanilel cantaba en surba entonces salié Oloicanilel y entré 
Olouaipipilel comerz6 y también cantar y bajaba su espiritu 
y Olouarpipilel se iba entrando en la tierra entonces llamé 
a Camib para que ayudara y sacar de la tierra entonces Camib 
llam6 a viento de Queli-purhua para ayudar y sacaraél. Vino 
toda clase de vientos y lo sacé. Entonces el surba de Olot- 
canilel separ6 por el viento Queli-pburhua entonces el Olotcans- 
lel le invité6 a Olouarpipilel para ir al Aupir-ri y entonces fue- 
ron y desnudaron en la orilla de Aupir-ri entonces el Olot- 
cantlel le dijo a Olouaiprpilel que fuera primera en la orilla, 
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of them all and pushed them into the fire. In our time we 
do the same as our great néles did at that time. 

Olotkanipipuléle informed Oldtaipipiléle that he wanted to 
carry on a war but Oldtarpipiléle said that they should wait 
and that he would call on him when he was ready. Olditai- 
pipiléle had the arrow shafts of »cafia blanca» [arrow reed] 
and the arrow heads of palmwood assembled? in order to 
wage war against the evil spirits, fonis. Furthermore he 
invented cotton, wax (mutiu = cera negra) and the dye 
plants nisar (achiote), madgéba and sibdur [Genipa] and the 
tree skub. 

Oloikaniptpiléle’s son came to Olduaipipiléle and he said 
that he was still not ready. He had a woman, Punatuaga 
Punyasob, get ready the arrows and asked for cotton to 
make head bands [morra, turbante que los hombres tienen 
en la cabeza], and to fasten the arrow heads. Oldiaipipi- 
léle discovered medicines which one should paint the arrow 
heads with, some of them poisonous, some of them medi- 
cines which would make the arrows go straight, and some 
which would save life, in other words prevent the arrows 
from wounding. 

So they made ready an enclosure in the hut, a siérba in 
which they kept the medicines and the arrows. 

Then Iguaokivapipiléle [Venus?] went into the strba to 
bathe. He stayed eight days in the enclosure and then he 
said to his family that he would go out for he had finished 
bathing in the medicine and he said to his brothers that 
they should bring to him Orkunalilel and to his sister that 
she should bring Oldtiatpipiléle. Then Oldtaipipiéle taught 
the incantation to Orkunalilel so that he would help him. 
He asked for tburr, tinsayla, and kammusaila. Then Orku- 
nalslel changed his name to Kamib. (P. 7). 

Olbtarppilele went to Olotkanilel. Olotiaiprpiléle put his 

1 That is to say, walk through fire. 


2 kirss uala, naba uala and uku uala, are diffe ent palms with black 
wood. Nak: uala is a type of hard wood. 
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entonces vino descuidado empujé en el rio y desaparecié en 
el fondo del rio. Entonces Olouarpipilel pensé en secreto o 
llam6 a Yarpisaylagan y Tetesaylagan y aparecié otra vez 
sobre la tierra entonces Olouatpipilele tambien lo tiré al rio a 
Oloicanilel y desapareci6 como una piedra pesada, entonces 
el desaparecido hizo mover la tierra que llamamos temblor 
y a poco a poco se hacia mas fuerza, entonces el Oloicanilel 
se hundi6 al ocho [zlts] (0 capas) de alli qued6 permanecido 
por eternidad. Después el Olouarpipilel se fué a la casa de 
Olotcanilel para buscar la mujer de Oloicanilel para casar con 
Olopunalisop; entonces él subi6 en el plato dorado con la 
mujer y subié arriba del [Pilikuénsacca] y de alla encontré 
el jefe de Hu-huasiga se llama Olo-stc-sic-calilel y encontré 
el Maquebsayla, Nisalsayla, Nabasayla, Ilasayla, Irsusayla, 
etc. etc. (mutusayla, saptulsayla). Después se subié mas alto 
del pilis pocua y encontré a los ponis Igualt y Pont guetuli y 
de habia muchas clases de sillas y de muchas clases de patos 
y fué a otra vez al pilipaccua y en éste encontré Sohua-sohua. 
Y el doctor Olouatpipilel va a donde esta el viento al arriba 
del firmamento para todas estaciones de los vientos. Y los 
espiritus que estan en arriba de nosotros y encontré un rio 
Olotihuar un rio de oro, y ptseptihuala, achueryala tthuar, 
novar tthuar, coque tihuala, nunubtihuala, y de esos rios hay 
muchos de Arboles [s&bdur], es un Arbol que tiene semilla y 
_ que esas semillas da color negro, blando y amarillo y muchas 
clases de colores, que hay por las orillas del rio del oro y en 
otros mas rios que estan nombrados también hay sabdurtuva- 
ledt estos mismos, 4 los arboles vienen terribles animales como 
leones, tigres, se saptur[?] esos lo llamamos [achusimutuvaledt] 
y [allt] hay muchas electricidades de esos animales para hacer 
una Iluvias bien puede decir que llueve sobre la tierra, que el 
nele Olouaipipilele que se encontré en el rio de oro muchas 
regaderas de [t:buzbu] o cataratas del cielo y que encontré 
muchas tasas o barriles de aguas y alli siguié Olouatpipilele 
se encontro un el final del rio Olotiual un espiritu santo frio 
que Ilueve como hielo S:o frio que esta en forma de mujer que 
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clothes in order and put ona necklace of téde (fig. 10C). Then 
he went to the house and found Punauaga Olopunalisop 
alone and asked where her husband was and she answered 
that he was upstairs.! Oldiéaipipiléle went up to Oloikanilel 
who asked him to go into the enclosure, but he said no. 
Olotkanilel went in then and sang. And a spirit who was 
friendly toward him floated above him and touched the 
enclosure. Then Oloitkanilel went out and Oldtaipipiléle went 
in. And he began to sing. And the spirit which was friendly 
to him came there. Oldtiatpipiléle went into the earth and 
he called on Kamib that he should help to take him up out 
of the earth. .Kamib called on the wind keli-piérua to help 
to take him up. All kinds of winds came and took him up. 
The wind keli-pirua blew over Oloikanilél’s surba. Then 
Oloikanilel invited Oldiiaiptpilele to go with him to a place 
in the middle of the river Aupirri. They set off for that 
place and undressed on the shore of the river. Olotkanilel 
said to Oldtéatpipiléle that he should go first to the shore. 
He did not suspect any foul play and Oloikanilel gave hima 
push and he sank in the river and rested on the bottom. 
Olotaipipiléle thought in secret what he should do and he 
called on the chief of the eels yarbisaylagan and on téde- 
satlagan and so he came up again to the surface. 

Now Olouatpipiléle threw Oloskanilél into the river and 
he sank like a heavy stone. He who had sunk rocked the 
earth and caused what we call an earthquake, and this 
became more and more violent. Oloikanilél sank to the 
eighth layer in the underworld and there he remained for 
ever. 

After this Olotatpipilele went to Olorkanilel’s house to look 
up his wife Olopunalisop and so he married her. 

Then he went with the woman on a gold plate up to 
Piikuiénsakka [the first layer of heaven’s eight layers] and 
there he met the uasiga-chief Olosiksikkalilel and also ma- 
gébsaila, nisalsayla [nisal = uruci], nabasayla, ilasayla, ir- 
1 They had buildings on poles as a protection against snakes. 
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Dios lo ha puesto alli en ese rio de oro, Olotihual, alli esta 
la madre purisima Nanaolonubibisop que Dios de cielo alli 
vino a bafiarse y siguié el néle Olouaipipilel para Pilli attale 
que hay esta Machiolocaiquinutlele y siguid Olouatpipilele a 
pilinercua que se encontré el Rey de nazario y siguié al Pills 
cukile que es séptimo, el rey de Topsar y siguiéd para el Pslls- 
baabakka que es el octavo olopac-cuculor y el rey grande que 
Dios lo ha puesto alli y hasta alli termina el final de espiritu 
santo, el final es forma como una tinaja o como el fondo dela 
tinaja se ve el mundo y alli en ese final hay un rey de 
hormigas que no puede uno pasar alli hasta que no muera 
uno, y hasta alli conocié el néle Olouaipipilele espirituales 
que volvid a bajar en seguida con el olopate o sea silla de 
plato de oro que volvi6é para la tierra el Olouaipipilel que 
como aqui en la tierra habia muchas leyes de Dios que 
habia puesto de aqui en la tierra. Reyes se presentaron.. .1 
el Olouaipipilele y quit6 todos los reyes que habia olo 
uatpipilele estando en casa que venia mujer, y que venia 
cantando, palthualacuculihuacobett, palihuala cuculihualaco- 
bett que venian cantando engomao [?] se llama hacha momor- 
tule que venia vestida de ropa puesto de azul y al momento 
el olouatpipiler que entr6é en el surba para saber la mujer 
que habia venido punahuagaologuguritlisob, que esa mujer 
ha visto el faluhuala que de alli hay de ese arbol habia, 
platanos, que alli habia tierra, y habia agua salada y agua 
dulce que habia peces en el agua y que muchas de animales 
de agua y de tierra y dijo al dia siguiente el olouatprpilel 
a sus gentes la mujer que ha venido que siempre venia 
cantando por cuatro tiempo que venia diciendo Palihua- 
lacuculihualacobeti (P. 8) la mujer esa. Y entonces dijo 
olohuarpipilele a sus nietos y sus sobrinos, y su familias que 
en el pie del tronco del arbol habia, fivila o un remolino que 
habia muchas gentes, en esa epoca, y dijo olohuatprpilele 
que vamos a tumbar el arbol de falu, para buscar los 
que hay alli y todos los dias iban cortar el arbol de 


1 Four or five unreadable words. ED. 
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sursayla [chiefs for different palms] and others, such as 
muttusayla (chief of black wax] and sibdursayla [chief of 
sibdur = Genipa). 

Then he went still higher up to Prltpokua [second layer] 
and there he met the evil spirits Iguals and Guetuli and there 
were many kinds of chairs and many kinds of »patos» 
and then he went up to layer Pilipakkua and there he met 
Soua-soua. And Néle Olotiaipipiléle went there where the 
winds are (above the firmament) in order to learn to know 
the different kinds of winds and all the spirits which live 
above us, and he came upon Olottual, a golden river, and 
the Bisep-river, the Achueryala-river, the Nobal-river, the 
Koke-river, and the Nunub-river and at these rivers there 
were many sibdur-trees. It is a tree which has seeds and 
these are black, white, and yellow, and of many other 
colors. There trees grow by the golden river and on the 
shores of the other rivers. There is also found sdbdurtuva- 
ledi.1 To these trees fearful animals come, such as pumas, 
and jaguars. Sdbdur from these trees we call achusimutu- 
valedt. 

There is much electricity from these animals, for causing 
rain on the earth. Oldtaipipiléle found many waterfalls at 
the golden river where the water falls like rain, and he 
found many cups or barrels containing water. From there 
Olotaiptpilél continued and at the mouth of the golden 
river he met a spirit Santo Frio which rains down like ice. 
Santo Frio has the form of a woman and God has placed 
her at this golden river Olotiual. Most holy mother Nanao- 
lonubtbisop is also there. God in heaven also comes there 
to bathe. 

Olotaipipiléle continued now to the layer Pikattale [the 
fifth layer] where Machtolokaikinuiléle is, and Olétatprpiléle 
continued to Pilnercua [the sixth layer] where the »Rey de 
Nazario» is. From there he continued to Puili-kukile [the 
seventh layer]. The chief there is Topsar. Thus he con- 

1 It is a kind of s$bdur but it is an herb which grows on the ground. 
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paluhuala para tumbar cuando iba al dia siguiente que iban 
ellos que venian unos animales terribles y que siempre venia 
a chupar o lamer, la parte cortada del arbol cuando lameaba 
la parte cortada del Arbol los animales siempre quedaba 
lo mismo sano, lo mismo que antes que entonces olohuaipi- 
pilele entr6 en una surba para conocer, que es lo que anda 
al pie del arbol de paluhuala y al dia siguiente que amaneci6é 
y dijo a sus gentes que al pie del arbol que todos los dias 
venian unos animales feroces que un leén, y una culebra 
grande que la barriga mide diez y seis 16 metros la barriga de 
la culebra. Y como todo los dias venian los animales al 
tronco del arbol y entonces le dijo a su hermano Iguao- 
guifialilel que fuera a matar a los animales, que estuvieron 
al tronco del arbol Paluhuala y fué el Iguaoguiiialilel a 
esperarlo al pie del arbol y estando alli. No demora bastante, 
que vinieron los animales feroces, comé de leén y lo mato 
demora un poquito vino otro la culebra y lo mat6 también, 
y en seguida vino otro el sapo y la maté también y cuando 
habia matado todos estos animales y entonces sigui6 cor- 
tando el arbol de Palu-huala y los pedazos que caian encima 
del pirya o remolino se volvian de peces que no servian para 
comer ya cuando se habia para tumbar el arbol cuando ya 
va tumbando que no se pudo caer al suelo se enredé en los 
hilos de las nubes, y que ya no puedo caer al suelo, y enton- 
ces dijo el Olohuaipipilele, que bien iba a cortar el hilo que 
ha enredado, dijo Olohuatprpilele a sus sobrinos, que subieran 
muchos y no pudieron subir o no se pudieron alcanzar arriba 
a cortar hilos entonces se puso a llamar a Nikircua Olotknip1- 
pillel que subiera al Paluhuala para cortar el hilo que esta 
enredada entre las nubes y fué y subié a cortar con una 
hacha entonces poco rato el Palu-huala se cay6 para el 
suelo, pero antes de tumbar el faluhuala Olowahiptprlel 
puso una sak, o sea unas redes, olosakqui, mantsakqut, de los 
dos cada una, cay6 el arbol encima del olosaqut y mantsaqus, 
para recogerles las cosas que hay encima del arbol que habia 
y entonces con seguida se form6 el mar, y que como habia 
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tinued to P1lt-Baabakka [the eighth layer]. Olopak-kukulor 
is the great chief whom God has placed there, and here is 
the end of the holy spirit. The end has the form of a pot- 
tery vessel and one sees the earth as the bottom of a pottery 
vessel. 

There the ants’ chief is. And there one can not go before 
one dies. As far as that point Oldtaipipiléle learned to 
know these spirits and then he went down again on the gold 
plate, or on a chair in the form of a gold plate, and returned 
again to the earth. 

ts eakiet oh 

And when Oldtatpipiléle stood in the house a woman 
came and as she came she sang: Pélu-tidla kukiliiidla kobeti, 
Palu-iiala kikiilitiala kobeti®? She is called Achamommor 
(a blue butterfly. This woman is called also suchu] and 
was dressed in blue. And Oldtaipipiléle went in to the 
surba. And the woman who had come was Péinatidgadloki- 
kurdilisop [see p. 165, note 1] and she had seen pdlu-tdla, 
the tree in which there were bananas, earth, salt water and 
fresh water, fish and many animals from sea and land. The 
following day Oldiaipipiléle said to his people that the 
woman who had come had sung pilu iidla kukiliiala kobeti 
(P. 8) four times and he said furthermore to his nieces and 
nephews and members of his family that at the foot of the 
trunk of this tree there was a pirya or whirlpool. There 
were many people at this time and Oldtaipipiléle said: »Let 
us fell the pdlu-tiala tree and see what we can find in it. 
And they went every day in order to fell the tree but 
every day when they had gone away there came some wild 

1 In the chronicle there immediately follows the motif of the felling of 
the world tree Pa@lu-itiala. The Spanish and English versions (see p. 158 
and 172) supplement cach other. Both have formed the basis for the ver- 
sions which I have published with comparative notes. See WASSEN, 1934 4, 


Pp. 3—5 and 21—25 as well as 19346, pp. 249—261. The notes given 
here are taken from my works. ED. 


2 Palu (salt) wala (tree) kukuliuala (another name for the same tree) 
kobets (drinking). For the explanation of this song see note on p. 165. ED. 
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muchas cosas de comestibles de alimentaciones, y fueron 
y corrieron a buscar a recoger al platano, yuca, otoes, fia- 
mes, maiz, y etc; y peces como pargo, sabalo, corvina, y 
muchas clases de peces, que habia, y este Olohuatprhilele, 
que buscé para nosotros que fué y este gran jefe de nosotros 
que Dios lo habia mandado para tierra olohuaipipilele, vino 
de nuestro gran padre que Dios lo habia mandado y nos 
vino ensefiar en Absoquet, [Caubi-sayla, Ina-sayla, Sta-sayla, 
Acua-nele-sayla, Masar-sayla], que en esto Olouatprpilele 
como vino a la historia que nos vino a publicar a decirnos 
que antes, Padre eterno Jehova, que como Dios habia ve- 
nido en la tierra, Olouaipipilele entonces mand6 al infierno 
a los reyes malos que habia sobre la tierra, porque ellos 
decian que eran muy grandes aqui en la tierra y que Olouat- 
pipilele quedé solo que ya estaba limpia la tierra, y entonces 
Olouatpipilele en un olocacht o hamaca de oro y entonces 
Olouaipipilele dijo a los reyes que enterrados al infierno y le 
digo al que estan en el infierno, que yo te mando para [calu- 
sayla], que estards todo el tiempo de su vida que un espiritu 
maligno que por labor de o mando de Dios Uds. saldran 
sobre la tierra y entonces Olouaipipilele estaba aconsejando 
los reyes mandado al [calusayla] que aconsej6 todos los 
desterrados al infierno. El Arbol de Paluhuala que habla- 
mos en nuestros grandes madres antigua época que nos viene 
a nacernos nosotros, aqui el Paluhuala que hablamos es 
secreto 0 en un espiritu y entonces que termin6 el Olohuala 
su trabajo en la tierra, que Dios lo mando llamar que ter- 
mina de trabajar aqui en la tierra. Y cuando subié al cielo, 
le llam6é Olouatpipilele y cuando subi6 al cielo se cambié el 
otro nombre, y le llam6 Nele-Tipilel que después que ha ido 
para el cielo; vino a la tierra nueva gente para vivir en 
tierra, se llaman [Machisaguipipiler neélenataliler, Oloustuliler, 
Iguadgifalilel, Nelpuna], que eran doctores grandes que 
[vinieron] a la tierra, y que estos doctores [son] muy grandes 
que [vinieron] a la tierra, que estos Drs. [son] muy sabedores 
[son] muy poderosos, que Dios lo habia mandado, que pueden 
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animals who licked the chopped part of the tree and where 
they licked, the chopped part became whole again. Oldtiat- 
pipiléle then went in to the strba in order to see who it was 
that had come to the tree and the following day at dawn he 
said to his people that it was all the great and dangerous 
animals which had come to the tree. It was a puma and a 
giant snake which measured sixteen meters around the 
middle. And as these animals continued to come to the 
tree he said to his brother Ekuakinyalilele [another name 
for Pugsu = Venus] that he should go to the foot of the 
tree and kill the animals there. And Ekuakinyalilele went 
off and waited by the tree. And it was not long before the. 
wild animals came. First it was a puma which he killed. 
Then a little time went by and a snake came, which he killed. 
Then came a great toad and he also killed him. And when 
he had killed all these animals he continued to chop down 
the pélu-tiala tree. And the pieces which fell into the pirya 
or whirlpool were changed into inedible fish. When the tree 
was chopped through it still could not fall to the ground. 
It had hung itself up in the tufts of cloud. And Oldiéatpr- 
prléle said to his nephews and nieces that they should climb 
up and chop off the tufts of cloud but they could not 
get up. He then called on Ntkirgua [a little squirrel] or 
Olotkutprpfilele to climb up and do it. And he climbed up 
with an axe and in a short time the tree began to fall. But 
before this Olotiaipipiléle had placed there a net of gold 
(olosakt) and a net of silver (manisakt) and the tree fell over 
these nets and everything which was found in the tree could 
be caught in them. Thus the sea was formed and there 
was much that was edible in the tree, and everyone ran 
and looked for bananas, yuca, otoes, fiame, corn, and so 
forth, for themselves, and fish such as »pargo», »sabalo», 
scorvina»s. And Oldtiatpipileéle who had gotten all this for 
us was our great chief whom God had sent to the earth. 
God had sent our great ancestor to instruct us in absogedi, 
kaubt-satla [the origin of Spanish pepper], ina-satla [the 
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llamar grandes y terribles huracanes que pueden volar un 
pueblo al aire, que sopla un viento recio, que estos Drs. lo saben, 
se dicen el viento, olopurhua, y después de esos Drs. pode- 
rosos; que [vinieron otros] ala tierra, que sellaman Tada Carban, 
que es el Dr. bien puede decir Nele Carban, Nele Agban y 
estando en Nele Carban y el Nele Agban, que la gente que 
vivian sobre la tierra se volvieron andar mal con insolencias 
como unos perros y como los animales y se portaban muy 
mal con su mala conducta y se habia olvidado todas las 
palabras de Dios que le han dejado para ellos y entonces 
Dios quiso castigar con un diluvio grande para (P. 9) quitar 
todas las gentes que vivian olvidado a su palabra y habian 
andado con todas maldades en la tierra por eso Dios lo 
habian castigado con un gran diluvio entonces en dos aiios 
después que pasaba el diluvio vino un hombre con las leyes 
de Dios que se llama Ibeorgun este hombre vino ensefiar 
todos la Historia de antigiiedad dijo. Que como habia 
venido Dios en este mundo? y como habia venido el Padre 
Eterno (Gehova). Entonces dijo que yo va seguir con la 
nueva Testamente. Asi dijo el Ibeorgun después pocos dias 
después entonces lo bajaron otros néles que se lamaban 
Nele Tiegun y otro Nele Cubiler y ademas vinieron Tulscana 
y Cukttrcana. Nos desapartaron para otros rios que nos 
vino a poblando en cada rio y se encontré sahutsahut tulegan, 
kthue tulegan, que este Nele Tulicana nos desaparté por 
otros trecientos personas para habitar en el lugar Tupgands 
que se poblaron tres pueblos en Tupgands y el pueblo que 
establicieron Nisargana, el jefe se [llama] Tat Colo, y fueron 
apartados para el Rio Duques, que poblaron alli tambien y 
que arriba del rio o el final del Rio Huanats y que el jefe se 
llama Nele Nilu y que desapartaron y que se apartaron para 
otros rios se llama el Rio hurtinaca sugunneha sogubis, el 
nuevo nombre de ese rio se llama Tat kintup que siempre 
en tiempo de época que se bajaban el nitstulegan en ese lugar 
o sea la gente de las estrellas y que quem6 ese lugar y que 
desapart6 otros para poblar el rio Mord: el lugar poblo se 
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origin of chicha], séa-saila [the origin of cocoa], dkiianéle- 

saila [the origin of dkiianéle or dkiialéle, a kind of magic 

stone] and masar-satla [= masartule-satla, see p. 449]. 

Siseiiataae ore . [incomprehensible] 


And Oloiiaipipilele sent all the evil chiefs who were on 
the earth to hell. They said that they were very great here 
on the earth. But Olditaipipilele was left alone and the 
earth was clean and Oldiaipipiléle talked with the chiefs 
he had sent to hell from an olocacht or hammock of gold and 
said: »I say that you are in hell and I sent to Kalusayla 
[the chief mountain were the evil spirits live] and through 
all your lives you shall be evil spirits. But through God’s 
work or at his command you may be able to come to the 
earth. And Oldtaiptpiléle gave advice to all the evil chiefs 
that he had -sent to Kalusayla and he gave advice to all 
those who had been deported to hell. The Pélu-idla-tree 
of which we speak is our original mother who has borne us. 
We speak of this in secret and to ourselves.! 


1 This sentence belongs to the myth about the world tree in the fore- 
going. With reference to the fact that the original mother, Olotililisod1, 
plays a very great réle in the Cuna world of imagination, even to the 
wording of the song which the woman sang when she came to [belele, I 
night quote in translation what I have written about this idea in my treat- 
ise on the world tree motif in some Indian myths (1934, p. 252): It 
seems to me justifiable to imagine the word Pdlu-iala (the name of 
the mythical tree) as identical with Panaidga, the first part in the woman’s 
name and furthermore the term for woman. This appears even more 
clearly if one looks at the other name of the tree, which is Kikuli-tiala 
where we see that the syllable kukuy appears, which syllable we also find 
in the woman’s whole name, Pinatiagadlokikurdilisop. Olo is nothing 
other than the Spanish ovo for gold, which word has been taken over by 
the Cuna language. Dilisob is an epithet for woman. From this it follows 
that the name of the original mother and of the mythical world tree are 
identical in the text, that is to say, when the woman in the myth appears 
singing and pronouncing the name of the tree, it is of herself that she is 
speaking. I will not say only from this that the Cuna Indians have ima- 
gined the original mother as a world tree containing fresh and salt water, 
all kinds of fruits and animals etc. in the crown. But they have substi- 
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llama Morna y el jefe igligan y en el lugar Arktdt se poblaron 
también en el lugar Kinad1 y se apartaron para Huargan 
tihuala, que poblaron el se llama Huguzb se pobl6. Doscientos 
y vino poblar otro, para en el Rio Tatmti y el lugar 
[Yarpiutla] que bino Neleyarpicananustbucana, y apartaron 
para otros rios para el Rio Cuinubti el jefe se llama (Agli- 
piler de Kiiiniipit] y fueron poblado para el Rio Nargandi se 
llama el jefe [Aidukanapaler y Yaikunapaler] son los jefes 
del Rio Cafiaza. Y fueron poblado para el Rio Madungand: 
o Rio Bayano el jefe de ese lugar del rio se Mama Wigudur 
Néle Cantule que el lugar de ese rio se llama Morbebdubgua 
adonde se poblaron el pueblo a donde se habitaron los indios 
que el Néle Wigudur se llamo por que a visto los antiguos 
padres que estuvieron en antigua época o que vieron sobre la 
tierra por eso llamo Wigudur Néle Cantule que estos néles 
que vivian en diferentes lugares de los rios que reconocieron 
las minas de oro, y minas de plata, y minas de cobre, y minas 
de hierro, minas de sal y muchas clases de minas que habia 
en las montafias o en la serranias, y que estos néles cono- 
cieron las minas por primera vez y conocio los oros y que 
llamo olo yala por que esta tierra o cerros de oros y que 
como ya estan poblados el pueblo y que habian también 
muchas gentes que indios aguepirtule, nalaquepirtulegan, 
puguipuguitulegan, sahuisahuitulegan, que esos indios siguieron 
peleando con mis nuestros padres, achusedo con tamin y 
alas y es flechas y arcos, que peleaban con nuestro padre 
que antes de Espajia que como siempre estaban con revo- 
luciones civil y que como con las revoluciones civil que tenian 
con los indios de mis nuestros padres; y que en eso vino 
Espafia a este lugar de Centro América que estando los 
niles Iguab, Olocana, Ogeler, Cuani, Nihue, Naluoguiiapi, 
Tinape, Caliler, Olohwhuihuidur, Caapipiler, y el ultimo 
Iguasalipler. 

Y entonces vino Espafia adonde los indios y que en esa 
época dijo los néles que los hombres que han venido de 
Espafia son los espafioles extranjeros de otra tierra son 
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And God commanded Oldiaipipiléle to end his work here 
on the earth. And before he went up to Heaven he was 
called Oléuaspipiléle but when he went up there he changed 
his name and was called Néle Tipilel. 


And now other people came to live on the earth. They 
were called Machisdguipipilel, Nelenatulilel,  Oloiiitulilel, 
Iguadginalilel [name of Pugsu = Venus] Nelpuna (means 
sadivino»]. And these were great néles, they were very 
powerful and knew much. God had sent them. They 
could call forth fearful hurricanes which could blow a village 
up into the sky with a strong wind, dlopurua [the gold 
wind] whom they knew. And after these powerful néles 
others came to the earth. It was Dada Karban or Néle 
Karban and Néle Akban. But the people began in their 
time to act badly and crudely like dogs and animals and 
they behaved very badly and they had forgotten all of 
God’s words. Therefore God wished to punish them with a 
great flood, (P. 9) so as to be rid of all the people who had 
forgotten his words and who had done everything evil on 
the earth. Therefore God punished them with a great flood. 
But two years after the deluge a man came with God’s 
laws. He was called Ibeorgun and he came to instruct the 
people in all of the old history, how God had come to the 
world and how the eternal father (Jehova) had come.1 There- | 
after he said that he would continue the New Testament. 
This Ibeorgun said. A few days later other neles were lower- 


tuted for the name of the original mother the name of the world tree. »The 
P@lu-tiala tree of which we speak is our original mother who has borne 
us. We speak of it in secret and to ourselves. » 

I have furthermore in the above-mentioned treatise quoted the version 
of the world tree myth which Adrian de Santo Thomas got from » 
the Cunas and which we find in Salcedo’s Relacién Historica y Geo- 
grafica de la Provincia de Panamd, p. 126. We have in these different 
stories evidence of a nearly three-hundred-year-old legend among the 
Cunas. ED. 


1 God and Jehova are here the same. 
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hombres blancos y que tienen barbas y pelos en todo su 
cuerpo, dijo los grandes néles a sus gentes, que entonces 
llamo tule signicats tampe tule que venia de muy lejos de 
aqui por los lados de que hay muchos hielos o nieves, dijo 
los grandes néles, que como nunca habian visto los espa- 
fioles que vinieron, que vinieron por primera vez al Centro 
de América. Y que entonces en aquella época que llamamos 
huaga entonces en esta época vinieron los espajioles que 
llamamos extranjeros y vinieron a llenar el Centro América 
que hoy en dia llamamos la América Central algunos indios 
le gustaban las ordenes de los espafioles que daban a los 
indios y que ellos seguian siempre los mandados de los espa- 
fioles, nosotros en esta época pescabamos con el [acuaduba] 
y cazabamos con las flechas y con pudz y los jefes indios no 
querian los ordenes de los espafioles en esta época los destru- 
yeron los indios que habitaban en este territorio; y entonces 
los espafioles que vinieron a establecer en estos lugares de 
los indios entonces los espaifioles fueron poblados en esos 
lugares de los indios para trabajar las minas de oros, que 
los indios cambiaban sus prendas por un paquete de fés- 
foros y pot unos botones que en esa época los espaiioles 
hacian muchos engajios a los indios por las prendas, los 
espafioles le dijo a los indios que, que significa el rio rosado 
y amarillo y negro; que esto significa que los son de oro que 
tiene minas de oro, minas de hierro y minas de cobre y todas 
clases de minas. El jefe de los indios se llama Iguab. Y los 
espafioles dijo al jefe [guab que adonde venia Dios y el le 
contest6 que Dios esta en el cielo, y los espajioles volvi6 y le 
pregunt6 que queria el sol y el Dada Iguab lo dijo que el sol 
(P. 10) era luz grande que alumbraba el mundo que Dios lo 
ha puesto en el cielo que al dia alumbraba para darnos el 
trabajo que debemos de hacer, puede hacer nuestros padre 
y vuelve repitir el espafiol al Dada Iguab que, que era la 
tierra y el volvid decir la tierra es como nuestro padre por 
que en la tierra nacemos. El espaiiol le dijo que es la lluvia? 
Indio Iguab le contest6 que la lluvia es hecha de Simuduba 
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ed down from Heaven: WNéle Tiegun and Néle Kubiler and 
furthermore Tulikana and Kuktirkana came. They took 
us to other rivers. We inhabited every river and came upon 
sahuisahui tulegan and kihue tulegan [Indian tribes]. Néle 
Tultkhana took three hundred people from one river to live 
in Iupgand:. The population of three villages inhabited 
Tupgand:. And the chief of this village which Nisargana 
founded was called Tat (= Dada) Colo and they inhabited 
Rio Duques, up river, as well as at the mouth of Rio Hunati 
where the chief was called Néle Nilu. And they deserted 
this one and settled by other rivers, by the river Urtinaga 
sugunnega sogubdt. According its new name this river is called 
Tat kintup. At that time Nistulegan, or the star people, were 
lowered down to this place. And this place was burned 
and deserted. Others inhabited Rio Mortt, the place called 
Morna and the chief Igligan. And they inhabited the place 
Arktdi and likewise the place Kiknad: but deserted this for 
Huargandihual where they inhabited Huguib. Two hundred 
came to settle at the place Ydarpiwila at Rio Taimdi with 
Néle Yarbikananusibugana. And they moved to other 
rivers, to R1o Cuinupit, where the chief was called Aglipiler. 
From Cuinupti they inhabited Rito Nargandi where the 
chiefs were called Atdukanapaler and Yaikanapaler. They 
are the chiefs of Rio Cafiaza. And they settled at Rio Ma- 
dungandi or R10 Bayano. The chief of this place was Wi- 
gudur Néle Kantule, and the place was called Morbebdubgua. 
He was called Néle Wigudur because he had seen the ancient 
fathers who were living in the olden times and who looked 
out over the earth. These néles lived in different places by 
the rivers and they were the first who knew about the gold 
mines, the silver, copper, iron, salt, and many kinds of 
mines which were found in the mountains. And they called 
it Oloyala, the Gold Mountain. And there were even many 
other people, the Indians Akkepirtule, Nalakepirtule, Pugut- 
puguttule, Sahuisahuitule, and these Indians continued to 
fight against our ancestors. They fought with achusedo 
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la lluvia nacié como nosotros hemos nacido, la catarata de 
agua es hecho de pulmones de Perro; asi dijo los doctores 
grandes de antigua; entonces los espafioles le dijo otra vez 
al indio de quien hecho la tierra? el Iguab le dijo al espanol 
Dios al principio form6 la tierra esta forma le dijo el Néle 
Iguab el dios form6 su ablisa o [epurba], entonces eso formé 
para mujer; era muy blando o ¢tuttucua entonces Dios lo tird 
para el cielo y convirtiéd [las] nubes de destintos colores y 
cerranillas y sobre esta formacidén de tierra se vino parecer 
los Arboles de todas clases, de alli vino un viento temboroso 
y se cayeron todos arboles que habia parecido sobre esta 
tierra entonces la tierra se volvi6d otra vez moverse y 
mezclarse los Arboles desaparecieron para la tierra se vino con- 
vertirse de carb6n y pélvoras y minas de oro [y] de hierro, por 
eso de todas partes hay minas de oro y entonces vino pa- 
recer este Arbol que hoy esta sobre la tierra y cuando este 
arbol se eché las frutas entonces vino parecer los animales 
sobre esta tierra si dijo el Néle Iguab entonces el Iguad le 
dijo al espafiol que el ya sabia que viene entrevistar a él 
porque viene a ver a él lo dijo el indio que nunca ira donde 
el le dice el indio al espafiol por la culpa de diablo o el diablo 
te ha metido en el corazén por este viene para estos lugares 
para engafiarme. Entonces el espafiol le dijo a Iguab esto 
lo voy a trabajar la mina de oro y a mi me pertenece a mi 
dijo el espafiol a los indios que el iba a trabajar el oro y el 
indio I[guab le dijo a los espajioles que el oro era de Dios; 
y el espafiol le pido el oro al indio Iguab el oro, Iguab era un 
hombre que saber tallar el oro, entonces los espafioles querian 
trabajar las minas de oro. IJguab no quiso que los espafioles 
trabajara en las minas y no quiso a ensefiarlos las minas de 
oros y los espafioles viendo que los indios no querian a en- 
sefiando a ellos las minas, y captur6 al indio Iguab con una 
cadena de hierro que hasta que muriera, que cuando murié 
el I[guab en los manos de los espajioles y los indios le ensefio 
las minas a los espafioles ya estando mucho tiempo de sa- 
cando la mina de oro y vino la revolucién los espafioles con 
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[a kind of weapon], tamin and ala* as well as with bows and 
arrows. Before the Spanish time our ancestors always 
carried on internal feuds and during the progress of one of 
them the Spaniards came to the place in Central America 
where at that time there were Néle Iguab, Néle Olokana, 
Néle Ogelele, Néle Kuani, Néle Nihue, Néle Naluogifapi, 
Néle Tinape, Néle Yalikalilel, Néle Olohuihuidur, Néle Ka- 
pipilel and finally Néle Iguasalipler. 

And now the Spaniards came to the Indians’ land and at 
that time the néles said that the men who had come from 
Spain were Spaniards, foreigners from another land. »They 
are white and have beards and hair over their whole body ». 
This the eles said to the people. They called the Spaniards 
tule signicats tampe tule (Cf. page 185, notes I—2] as they had 
come from far away and in their land there was much snow 
and ice. This the great néles said who had never yet seen 
the Spaniards, when they for the first time came to Central 
America. And we call the Spaniards, the foreigners who 
came to Central America, huaca. And some of the Indians 
liked to take orders from the Spaniards and followed their 
commands. We fished at that time with akuaduba® and 
hunted with bows and arrows and blow tubes (padt). The 
chiefs did not like the Spaniards’ commands. They ruined 
the Indians in that section. And the Spaniards came and 
settled down on the Indians’ land in order to work the gold 
mines. And in exchange for the gifts of friendship from 
the Indians they gave them a box of matches and some 
buttons. The Spaniards cheated the Indians very much 
with their gifts at that time. And the Spaniards asked the 
Indians what it meant that the rivers flowed red, yellow, 
and black. It was because they had gold, iron, and copper, 
mines, yes, all kinds of mines. They Indians’ chief was 
Iguab and the Spaniards asked Jguab where God lived and 


1 Lance of wood which is used by the Indian police. 
2 A lance somewhat differing from the preceding one. 
? Sling. Used now only as a toy. 
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los indios que los espafioles hacian a los indios cuando lo 
capturaban a los indios lo cortaban la mitad y las mujeres 
también que le cortaban la cabeza y muchas cosas le hacian 
a los indios, que lo amarraban con sogas y lo tendian al sol. 
Y entonces los espafioles mandaban a uno de sus gentes 
para adonde los indios para hablar con los indios, entonces 
fué a ver los indios uno de los pueblos indios y le saludaba; 
y hablaba con buen manera y le decia asi, que cada vez si 
le venia ver una garza, es un diablo si ver venir cuervo o 
avestruz, son diablos; le decia asi los espafioles los indios 
entonces el se vuelve ir otra vez para adonde ellos — — —. 


(P.11) GM. 31. 27. 26. b. 


When you go in. In the end of this earth there are a 
king ants and nobody was passing there. Until this earth 
Olouatpipilele saw the place and then he came back down 
in the earth and he came down again in the golden plate 
(olopate). When Ibelele Olohuaipiler came on this earth 
he beat all of his people and he send all the big men under 
the earth these are speaking very hardness. And after that 
he saw a one woman coming and she was singing coming 
like that: Palu-uala, cuculiualagopeti, Paluuala cuculiuala 
gopett. ‘This woman was coming a drunkard and also carry 
a one fish and she was singing and singing her named Puna- 
huaga-Olocurcudilisop and also we called Acha mommor 
(butterfly). But Ibelele Olohuatpipiler build the surpa and 
to make find out the woman life. And on next day Ibelele 
Olohuatpiprler said to his people you see the woman was 
coming singing yesterday, she [showed the] Palu-uala we 
called salt tree in the top of this Palu-uala there were a 
earth planted plantation, salt water, sweet water, fishes 
and all kinds of animals fowls and vegetables. And a woman 
always come four times singing over and over. And then 
Olohuatpipiler find his nephews as: Yanu, Uedal, Astupin, 
and so forth and Olohuatp1piler said to his families when you 
reached at the root of Palu-uala there are Olopirya. So the 
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he answered that God was in Heaven. And the Spaniards 
asked if even the sun was god to him and Jguab answered 
that the sun was a great light (P. 10) which lit up the world, 
that God had placed it in Heaven to give us light by day so we 
could do our work.. And when the Spaniards asked what the 
world was, Iguab answered that the world was like our 
father because on it we were born. The Spaniards asked 
what the rain 1s. Jguab answered that the rain is made of 
simuduba [the umbilical cord?], the rain was born as we 
are born, the water-river is made of dogs’ lungs. So said 
the great néles in olden times. And the Spaniard again 
asked the Indians: »Who created the earth?» And Iguab 
answered him that God first gave the earth its form 
from his blood (ablisa) and his soul (e purba), he even took 
bits of woman.! The earth was in the beginning very loose, 
or tuttukua, but then God threw it up to Heaven, where 
it was changed into clouds of different colors, and they 
were formed into bullets and in this way the earth and the 
mountains were made, and on the earth all kinds of trees 
came to grow. But a frightful wind came and all the trees 
were blown over. The earth again began to move and to 
mix itself, the trees disappeared from the earth and changed 
themselves into coal and gun powder and iron mines, there- 
fore also are there gold mines everywhere. And afterwards 
the trees which are now found on the earth came, and they 
bore fruit. And the animals came to the earth. This Iguab 
said. Iguab said furthermore to the Spaniard that he knew 
very well that this one would come and see him but that he 
himself never would have gone to the Spaniard’s land. The 
Indian said to the Spaniard that it was through the work 
of the devil that he had come to the Indians’ tract to deceive 
him. The Spaniard said to Jguab, »I shall work the gold 
mines», but Iguab said: »It is God’s gold.» The Spaniards 
asked Iguab for gold because he knew how to work gold 
but Iguab did not wish to have the Spaniards work his gold 
1 Compare the English version, page 187. 
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grand sons of Olohuaipipiler are went to the root of this 
trees, and they are cutting his roots. But in a days they 
only cut a one span or we called a mattar, and on next 
day they went again at the roots of the Palu-uala, when 
the reached at the roots they saw just the same as before, 
but Olohuatpipiler said to his men some animals comes to 
this trees. And then Olohuaipipiler went to the surpa again, 
he knews what kinds of animals went to this tree or the roots. 
So he said the big tigers, serpents and heads of frogs went 
to lick those trees. So why Palu-uala don’t fall down. And 
then Olohuaipipiler called to Equa-o-kin-ya-liler you must go 
to this tree and keep guard; those animals are went to lick 
the trees cut. And then Equaokinyaliler guard and waiting 
the big animals are went to the trees. When he was waiting 
and then big tigers comes and he slew him, and after that 
another comes is the serpent and slew again. And so the 
last one is the big Frog and kill him again. When they all 
detryed these animals, and then they started to cut down 
again. But the piece of a tree was droping at the Olopirya 
was turning with the bad fishes and something can’t eat. 
After that and then Palu-uala was fall down, he caught 
enter string of clouds, we say Moguirtupguigalesa and Olo- 
huaipipiler said to his servant, who go to the top of the 
Palu-uala, and cut the string of the clouds, but they went 
up and they couldnt reached at the top of the three only 
half of the trees they went all. And then Olohua:pipiler 
told to Olotentpipiler or we called Nicgutr-cua, you will go 
for me at the top of the tree and cut the string of the cloud, 
but he went to the tree as a lightening and he took a small 
hatched at his back, when he arrived at the top, he begin 
to cut down, and then heging falls down, Olohua:pipler 
before the tree falls he put a golden net and two silver nets 
for to hold the salt water. So in that time was been to the 
sea and them make a great ocean. When the tree falling 
down and then the people of animal was running to find 
different kinds of vegetables, as planted bananas, yucas, 
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mines and did not want to show them where they were. 
When the Spaniards saw that he did not want to show them 
the gold mines they took him prisoner and they put him in 
iron chains, and there he died, and when Iguab died at the 
hands of the Spanish, the other Indians showed the Span- 
iards the mines, and the Spaniard stayed there a long 
time and worked the mine and obtained gold. So came the 
Indians’ rebellion against the Spaniards because when the 
Spaniards took the Indians captive they cut them in two 
and they even decapitated the women. They did many 
evil things to the Indians, tied them with ropes and stretched 
them out in the sun. And when the Spaniards sent any 
one of their people to speak with Indians he then went to 
see an Indian village and he greeted the people there and 
spoke sweet words and said that every time they saw a 
heron, a raven, or »savestruzs(?) it was devils. So said the 
Spaniards.! 


GM. 31.27.26.b. (P. 11) 

At the end of this world there is an ant king and there 
no one could pass. Oldtaipipiléle came that far and then 
he came back to this earth on the gold plate (olopate). 

When Ibelele Oldtiaipipiléle came down to the earth he 
vanquished all enemies and he sent all the great men who 
spoke hard words down under the earth. And after that 
he saw a woman come and as she came she sang thus: 
Pdlu-tidla kiukilitiala kdbeti, Palu-tidla kikilitidla kibeti (See 
notes pages 161, 165). She came drunk and she carried a 
fish and she sang again and again. Her name was Pénaiua- 
gadlokukurdilisop, and we called her also Achamomor (butter- 
fly). But Ibelele Olotiaipipiléle built a siirba to find out 
where the woman had come from. And the following day 
Ibelele Olotiaiptpiléle said to his people: »The woman who 
came singing yesterday showed the Pélu-tidla-tree or, as we 


3 For the interpretation of this text see the explained, definitely more 
complete English text, page 191. ED. 
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potatoes and so forth and also fishes as tarphon and many 
different kinds of fishes and also fruit trees and so forth, so ~ 
you see Olohuaipipiler is our chief, because he found all 
kinds of things as before now. But now today we are living 
in our customs of our great Néle- Olouatpipiler. As Olouai- 
pipileyr came in here our great father and he gave us or 
taught us in Hapsoget, Caupisaylagan, Innasayla, Siasayla, 
Acuanelsayla, Masal-sayla. So now we are using this road 
in these days as our customs, because he left for us. And 
also he came in here to find the Jehovas way, how he came 
in this earth. You see he is the same came down in this 
earth bacause he is the powerful of God. God gave his power 
to the Olouaipipiler. And then Olouatpipiler caught bad 
kings, and they all send them over under the earth he put 
the place of peace. When in time of peace and then he 
called Olouaipipiler to the kings of ponis and he gather all 
his people and then he put a hammock to sing for the kings 
of ponts and also he put Tulpun hat and Salupip-piba hat, 
but the people of ponis was hearing and watching him, and 
Olouaipipiler was began to sing in a golden hammock (P. 12) 
for the king of ponis, and he said to them now you must hear 
me and I am going to give you a different calus, and don’t 
think any way and don’t to do the things yourself. But the 
different kings of ponis was hearing was he said to them you 
must live be still and quiet in your each of calus. Only 
God sent make out you but yourself you can’t come out 
from the calus. You see Palu-uala is mean our grand- 
mother life or our land where we now lives that is talking 
only about in secret words. 

And then Oluaipipiler said to his men, now my time is 
at hand and I am going to heaven, when he died and got 
the heaven, and then he called another named Néle Tipiler. 
And after Oluaipipiler died and came another great men down 
on this earth, so these néles are following: Machi Sagutpi- 
piler, Natuliler, Néle Uituili, Olouituliler, Néle Equaokinyali- 
ler, and after these néles then comes sae wife or néles’ 
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say, the salt tree. In the top of Pdlu-tidla are fields, salt 
- water, fresh water, fish and all kinds of animals, birds and 
vegetables.» And the woman always came four times and 
sang again and again. And Olota:pipiléle said now to his 
nieces and nephews, Ydnu [Dicotyles torquatus], .Uedal 
[Dicotyles labtatus], Astupin [Nasua sociales] etc. from his 
family: »At the foot of Palu-tiala you will find Olépiryay 
(the gold whirlpool) so they went to the foot of the tree 
and began to chop there. In one day they could chop a 
hand’s breadth (matar). Next day they went again to the 
tree and it looked the same as before. But Olduarpipiléle 
said to his men that it was some animals that had come 
to the tree. And Oloiaipipilel again went to his stirba and 
there he found out what kind of animals had come to the tree. 
It was great jaguars, snakes and the chief of the frogs that 
came to lick the tree. Therefore the Pélu-tiala tree could 
not fall. And then Oldtiaipipiléle called upon Ekiakinyaliléle 
[Venus] and said: Now you must go to the tree and keep 
watch. These animals come to lick the chopped part of the 
tree. And Ekiakinyaliléle watched and waited until the 
great animals came to the tree. When they came it was 
the great jaguar, and he killed him, and so the snake came 
and he killed him as well. And last came the great frog 
and he killed it. Now he had killed all these animals, and 
they began to fell the tree again. The bits of the tree which 
fell into Olspirya were changed into inedible fish and when 
Pélu-tidla was about to fall it caught in the tufts of clouds, 
we say mdokirtupgigalesa,) and Olduaipipiléle said to his ser- 
vant that he should climb up the tree and cut away the 
wisps of cloud. They tried but could not come more than 
half-way up the trunk of the tree. Oldtaipipiléle said then 
to Oloikuipipiléle or Nikirgua that he should climb up to the 
top and this he did, like lightning, and he had with him a 
little axe and when he had come up he began to chop and 
1 mokir- tup- gigalesa 
cloud string in the caught. 
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sisters. So these néles are great men too. And they can do 
anything also. He can make out a great wind to blows to 
another place, so this people can go away from this golden 
winds. And after these néles and then came another great 
néle is the name Dada Néle Carban next come Néle Acban. 
In that time the earth was been full of evil things, and the 
people couldn’t walk very straightly and every one was 
doing, vexed talking with the bad words and so forth. In 
that time, and then came a great flood upon this people, 
because they not obey the Gods words, so he punished to 
them. When the flood was passed on the earth, and then 
came another great néle again. Ibeorgun came first on 
this earth. You see that I told you before history about 
Ibeorgun so now is a Ibeorgun came new and he was begin- 
ning to find in these time. Just like the time of Jesus Christ. 
Before we used our old history, but now we going to [speak] 
about a New History or New Testament. So our grand 
fathers or néles was begin to teach us, what they did before 
us our ancient fathers. And after [beorgun came the sons 
of Néle as: Tuligana and Cugdirgana. In the Tacargun 
river we departed on any kinds of rivers, because on this 
river our great ancient fathers was residence. So Tuligana 
separated us on each rivers of this coast. When they all 
departed those people and then they saw a different people 
was living there as: Guihue people, Sauisaui people, Acque- 
bir people and grand fathers came first in the River Tup- 
gandi and the end of this river a place called Nisargands. 
So in this river our grandfathers was living there the head 
of this people is called Colo. And he established three cities 
on this river Tupgandy. And one city was populated in 
Nisargandy another in Siatinac. He have three hundred 
souls. And after that another grandfathers come from the 
Duques river. The end of this river we called Hu-ua-nats 
river: so in this river there a Néle Nilu, and he established a 
city too. And after that came to the river of Sobcupd: and 
way up to the river a place called Urdinac and Sobcupna 
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the tree began to fall. Before the tree fell Olduaipipiléle 
put up a gold net and two silver nets to hold the salt water. 
On this occasion the sea was formed. When the tree fell 
the animal people came running to find all sorts of fruit, 
such as bananas, yuca, potatoes, etc., as well as fish such 
as tarpoon and many other kinds, and fruit trees, etc. As 
Oldtiaipipiléle gave us all this you see he is our great néle. 
And now we live according to the ways our great Néle 
Olétiatipipléle instructed us in. He came to our ancestors 
and taught them Absogédi, Caupisaylaigal, Innasaylaigal, 
Acuanelesaylaigal, Masarsaylatgal. (cf. pp. 163, 165). We now 
follow these customs which he gave us. And Oldtiatpipiléle 
came down here to find Jehova’s way with the power of God 
which God gave to Olétiaipipiléle. And Olotiaipipiléle cap- 
tured evil chiefs and sent them all to the underworld, here 
on earth he got peace. During this time Oldtiaipipiléle sent 
messages to the chiefs of all the pdnts and he sang in a 
hammock for them and he had placed on his head the tulpun 
hat and the salupip-bipa hat. He began to sing for the pdni 
people from his gold hammock (P. 12) and they heard him and 
‘watched him. He said to them: »I shall give you different 
kalus where you shall live in quiet, each in his own kélu. 
Only God can let you out of there, you yourselves can not 
come out from (élus. Péalu-tidla is our original mother 
who has borne us. We speak of this in secret.» [Cf. the ex- 
planation page 165]. 

Then Olouaipipiléle said to his men: »My time has come. 
I go now to Heaven.» And he died and came to Heaven 
and there he called on a man by the name of Néle Tifilele. 
And after Olotatpipiléle’s death other great men came down 
on the earth. They were the following néles: Machisaguipi- 
pilel, Natulilel, Néle Uituili, Olouitulilel, Néle Ekvaokinya- 
lilel [see page 177] and then their wives and sisters came. 
These néles were also great men. They could also do every- 


1 By this is meant that the evil spirits or illnesses could only be sent 
by God. 


180 Original text 


the head of this town is named Dada-Kintup. ‘This river we 
called before Sobcupna and now in this time we called Sof- 
cubdi. And also in this place there are coming down the 
stars, of people. And after that another our grand father 
come on the river of Mordi,; in the end of this river a place 
called Morna the head of this place is named Icligana. A 
Morna we called old name but now we called Mord:. And 
then comes another grand father and they reached at the 
river Arguiti and the end of the river was called Quscnadt, 
in there was populated a place. Another our grand father 
came at the river of Huala his named Uguip. He have a 
more than two hundred souls. And another came in the 
river of ZJaimdi on the end of this river is placed called 
Yarbt-utla in there are established a village the. head of 
this place is named Yarbigana, Nusipugana, Neldodo-achu- 
gana. And another grandfather was going to Quinupd: 
river the head of this people Aclipipiler and in the river of 
Nargandi Actucunabaler, Yatcunabaler are establishing the 
place. And in the river of Mantungandy there are living a 
Dada-Nele Uigu-dun or Cantule the place are where the 
established are living is called Mor-pep-iuo-gua. So these 
néles are living with a different rivers they knowing this 
land have a gold mines, copper mines, iron and so forth. 
When our grandfathers living in that time and then they 
made a war against the people of Puguipugu:. And our 
grand father used a damin or alas (spears) we [use] this 
sword, in these things they fight to them. And also we 
called a mountain, Olo-yala or golden mountain, because 
they have rich in gold. When our grandfathers was making 
a war with (P. 18) against the people of Saut-saui, Quihue 
and Acquebir tule. 

And in that time a spain men comes to this land. There 
was living a Néle Equap, Néle Olgan, Néle Oqueler [Néle 
Nitie, Néle Kudni, Néle Naluokinipi, Néle Olii-ui-tup, Néle 
Tinape, Néle Yalikaliler, Néle Capipiler) and the last néle 
[Igtasalipler} and he is a young boy. When spain men 
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thing. They could make a strong wind change its direction 
and blow in another place. And after these néles came other 
great néles by the name of Dada Néle Karban [cf. Ibeorgun 
page 257] and after that Néle Akban.1 The earth was then 
full of wickedness and the people could not go straight and 
everybody spoke wickedly with ugly words and so on. At 
that time a great flood came over the people since they 
had not obeyed God’s word, therefore God punished them. 
When the flood was over still another great néle came. 
Ibeorgun came first on the earth. I related to you before 
the history of Ibeorgun, so this Ibeorgun came down and 
began to discover things as in Jesus Christ’s time. Before 
that we used our old history but now we shall speak about 
our new history or the New Testament. 

Our great ancestors or néles began to instruct us in what 
our forefathers had done. And after Ibeorgun came other 
néles: Tuligana and Kukdirgana. From the Takarguna 
Tiver, which was our forefathers’ abode, we spread out over 
all kinds of rivers. Tuligana separated us and placed us at 
the different rivers on the coast. And also other people 
lived there such as the Guthue-people, the Sauisaui-people 
and the Akkebtr-people. And our forefathers came first 
to the river Tupgand: and at the mouth of this river Nisar- 
gandt was located. There our forefathers lived and the 
chief of these people was called Colo. And he founded three 
communities by this Tupgand: river. One was Nisargandt, 
and one Statinac. He had three hundred subjects. And 
after this others of our forefathers came from the river 
Duques. The mouth of this river was called Huunati River. 
There Néle Nilu lived and he also founded a community. 
And after we came to the Socupdi river where the place 
Urdinac was located, a little way up the river where the 
chief was called Dada Kintup. Formerly we called the river 
Sobcupna and now Sobcupdi. And the star-people even 


1 Here it is evident that Masay Akban and Néle Akban are not the same 
person. 
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comes to this land my great néle said: you see these men 
came in there; it is come from another land, they are white 
men, because these men are living another land. But some 
said, it is not a spaniard man, they come down from heaven. 
But the big néles said my biggest néles said like before. 
There are another kind of people was living another land, 
so they are that men. And then he called Huaca Tampetule 
or Tule-Signicat. But the néles don’t want to see them, 
and they don’t want to speak to them. So some néles are 
went to the rivers, because they don’t like to see those 
people. And then spaniards come to this land and filled up 
this land. But our great Doctors don’t like to summit with 
them. And then some of his men started to summit with 
spaniards. But the great Doctors was saying to their people; 
do not summit with the spaniards. These men only came 
to us to took our land from us, and to took all our wonder- 
full things from us. But their men wouldn’t listen to their 
great doctors to not summit with spaniards, and then after- 
wards spaniards began to make our grand father slaves 
from them. ‘That time our grand father has a sling and 
arrows for to shoot wild animals. And then Spaniards be- 
gan to build a houses among our grand fathers; and then 
they began to searched coal mines, iron mines, gold mines, 
and copper mines and oil mines, and then they bought gold 
stones for one matches, and only for one buttons from my 
grand fathers; so they started to picked up the gold in the 
rivers and in the valleys. And then afterwards one of the 
spaniards went up to visited Doctor I[guap. And then he 
went up to his house and met him there. And he said to 
great Doctor, where God is living? and then Iguab said to 
him, he is in Heaven, and what is the sun is God too? But 
great néle said to him yes, he is my God also, and what 
is the earth-but he also said to the spaniard, and also he is 
my God too; and then spaniards said to him again. And 
how is it the river floods, but Iguab said to him, the river 
floods red, yellow and black. But Spaniards said to him 
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came down there. And then our forefathers came to the 
river Aford:. At the mouth of this river the place Morna 
is located, with the chief Igligana. Morna is the old name, 
now we say Mordi. Another of our forefathers thereafter 
reached the river Avquitt where they inhabited the place 
Kiknad:. Another of our ancestors Uguip came to the 
river Huala. He had more than two hundred subjects. 
Another came to the river Taimd: and at the: mouth of this 
river there is the place Yarbi-uiala where a village was 
founded under the chiefs Yarbigana, Nusipugana and Neldodo- 
achugana. Another of our ancestors set out for the Quinupdi 
river. The chief there was Aklipipilel. In the Nargand: 
river Aktukunabaler and Yatkunabaler built. And at the 
river Matungandi, Dada Néle Uigudun Kantule lived. This 
place which was inhabited there was called Morpeptuogua. 
These néles lived by different rivers. They knew the country 
and they knew that it had gold mines, copper mines, iron 
and so on. Our forefathers began war at that time against 
the Pugui-pugui-people. And our ancestors fought against 
them with damin and alas [See p. 171]...... [See original. 
The meaning is not clear]. 

And we called a mountain Oloyala or the golden mountain 
as it was rich in gold. Our ancestors began a war against 
the Sautsaui-people and the Akkebir-people. (P. 18) 

At that time a Spaniard arrived in this country. The 
néles of those days were the following: Igiap, Olocana, 
Ogeler, Nihue, Kuani, Naluokinape, Olouimtup, Tinape, 
Yaligaliler, Caapipiler — all with »néle» preceding their 
names — and Iguasaliblele, who was then a young boy. 
When the Spaniards arrived in the country the paramount 
néle said. »You see those men that have come here. They 
come from another country. These men are white because 
they are natives of a country different from ours.» But 
some of his people said: »They are not Spaniards, they come 
from heaven». The great ones among the néles said that it 
had already been stated by those in the highest places that 
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again for what reasons the river floods so, and then great 
Doctor Iguap said to him, because gold mines, iron mines 
and copper mines is there up in the river, for that reason 
the river floods so because the God putted golds, irons, 
copper, and etc. He putted these things for to defended 
the earth. And then Spaniards said to him again, and where 
is rains comes from to this earth, but Néle Iguab said to 
him again. God putted the rains in heaven and makes it 
fall down to this earth. And God made the rains out of 
umbilicus, and now look, when you came from your mother 
womb, and how you came, and don’t you come out having 
a umbilicus with you? and then dogs of umbilicus and um- 
bilicus of us, God made the rains out of this; and the clouds 
passes over us and turned on water and comes to rains and 
fall down to this earth, and then spaniards said to him 
again. Who made this earth? but the Iguab said to him 
God made this earth for me. He took all of his best things 
in his souls and to compose the world, and first God took 
his heart, liver, bowels and so forth, and these things God 
compose out of this and made this earth. But first time 
she was growing up and growing up soft every day and af- 
terward she fall down, and afterward abundance of fogs 
came down from heaven to this earth. And these fogs were 
began to turn over and over and afterward he became just 
like a small hills, and after that they came together, and 
then after that again. God putted a hardest woods in this 
earth and these woods hewn down from terrible hurricane 
and these woods God made to defend the earth from falling 
or to make it hard, and then God invent these woods into 
coal mines, iron mines, copper mines, gold mines, salt mines, 
oil mines, silver mines and pouder mines and so forth, so 
I know for that reason all parts of this earth his all kinds 
of mines of there. And then [guab said to him again, and 
after that God putted a soft woods in this earth that we 
could hewn down for fire woods. And when all these trees 
began to bear fruits and (P. 14) after that God invent a 
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there exists a race of people who are different and live in 
a different country. These must therefore be the people 
thus referred to, they said. Therefore our people called the 
strangers Huaca Tampetule!, and also Tule Stgntka?®, The 
néles refused to see them or to speak to them. Some of the 
neles betook themselves to the rivers of the interior because 
they hated the sight of the strangers. 

Later on the Spaniards arrived in numbers in this country 
of ours and settled down in it, but our great medicine men 
tefused to treat with them. Some of their people, however, 
remained behind to receive the Spaniards. The great néles 
told their people: »Do not enter into any agreement with 
the Spaniards. These men have only come to take our 
country away from us, and to rob us of all the wonderful 
things we possess». But the people did not listen to their 
great néles. And then the Spaniards began to make slaves 
of our ancestors. In those days our ancestors had slings, 
bows and blow-guns, with which they killed their game. 
Eventually the Spaniards built their houses on the sites 
where our ancestors lived, and then they began to look for 
coal mines, iron mines, gold mines, copper mines and oil 
wells, They traded with our ancestors and got their valuable 
possessions in return for things like a box of matches or a 
button. Then they began washing for gold in the rivers and 
the valleys. 

One of the Spaniards set out to visit Néle Iguap. He 
looked him up in his dwelling. He then asked the great 
néle: »Where does God live?» and Iguab answered him: 
tHe is in heaven». Then the Spaniard asked: »Is the sun 
also a god?» ‘The néle answered: »Yes, he is also my God. 
When the Spaniard asked what the earth was, the néle told 
him that the earth also was his God too. »How do the riv- 
ers flow?» the Spaniard asked. Iguab replied »The rivers 
flow red, yellow and black». Then the Spaniard asked him 


1 The Cold-Men. 
? sige means beard. The Bearded Men. 
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beasts in this earth and last we came to his earth. That 
is what I knew about my spirit, he said to spaniards. And 
then Iguab said to him again but before time I knew about 
your people that you people was living in another land, but 
I never thought to go to your place and to [take] lands from 

you: But now you came to my land and to searched of us. — 
But first time God sents down a devils to the earth just like 
of abundance of rains. And these spirits entered in your 
body and spoiled your hearts, and by these spirits you came 
to my land and you people filled up my lands and to [take] 
my lands from me, and to stole my precious things from 
me, sO you came to me to fool me in this land and to held 
my lands from us. And then another spaniard came to him, 
and said to him, this land mine, but Iguab said to him it 
is not yours, it 1s belong to God; and then spaniards said 
to him again tell me where is gold mines lying, but he 
wouldn’t let him know about him, and then spaniards hold 
him in his hand and hold the hand with iron chain, and said 
to him, tell me about the mines where it is, but he wouldn't 
told him, but afterwards he started to turned the iron chain 
little by little, but he wouldn’t told him, and afterwards 
his hand cut off from the iron chain, and then he was died 
from the spaniard. And after [guap and his men started 
to told the spaniard about the goldmine, and then began 
to show the spaniards the gold mines, and then spaniards 
saw lots of gold there, and then they started to cut the gold 
with hatchets, and then one of the spaniards threw his hat- 
chet at the gold, but his hatchet fell at his knees and he 
get sore knees. And then the spaniards started to treated 
my grand fathers with a heavy burdens or with a cruelty. 
But at that time many of our grand fathers was submit 
with spaniards, so they started to turned against with one 
another, and they will laid the spaniards to another tribes 
by a night and when the cock crow’s time comes, and they 
will attacked them and kill them, and then spaniards started 
to cut our grand fathers fingers one by one and afterwards 
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again, »Why do the rivers flow so?» Then Iguab answered 
him: »Because away up where the rivers come from there 
are gold mines, iron mines and copper mines, which God 
has created. He created them so as to keep the earth to- 
gether.» Further the Spaniard asked him: »Where does 
the rain come from that falls to the earth?» Néle Iguab 
answered him: »God created the rain in the heavens and 
makes it fall down upon the earth. God created the rain 
from the umbilical cord. When you emerged from your 
mother’s womb, how did you come forth? Did you not 
emerge along with an umbilical cord? From the dogs’ um- 
bilical cords! and ours, God created the rain. The clouds 
sail above our heads and change to water, and this turns 
to rain which falls upon the earth.» 

The Spaniard then asked him: »Who created this earth 
of ours?» Iguab replied: »God made this earth for me. He 
took all the best components of his souls and used them 
for building up the earth. First of all God took his heart, 
then his liver, then his stomach, and so forth, and of all 
this created this earth. To begin with, the earth grew 
of a consistency that became looser and looser every day 
until it collapsed, and then a multitude of vapors of various 
colors descended from heaven upon the earth. These va- 
pors travelled round and round, and then formed small 
lumps, and then finally they mingled all together. And 
thereupon God planted trees of extreme hardness in the 
ground, and these trees were blown down by a terrific 
hurricane. These trees were created by God in order to keep 
the earth from subsiding, and so as to make it hard; subse- 
quently God changed these trees into coal mines, iron mines, 
copper mines, salt mines, oil deposits, silver mines, gunpow- 
der mines, etc. It is because of this that in all parts of 
the earth all sorts of mines are found.» 

Further Iguab told the Spaniard: »Later on God planted 


1 One version gives this as lungs. See p. 173. Pérez does not know 
this myth in any more detailed form. 
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they will cut off all, and then they cut our grand fathers 
belly and cut it opened, and also they will cut old women 
bellies opened and they will kill one baby for her and put 
him inside of the woman belly. And then they began to 
cut down all my grand fathers in this land and then they 
will kill one baby and took off all his things and put before 
the sun to dry. That is what the spaniards did with our 
grand fathers and they started to punish the land owners. 
And then spaniards began to do, they will send one great 
spaniard to a tribe. And when he get there he will speak nice- 
ly to the tribes, and he will told them, if you don’t sum- 
mit with me some day you people going to destroy. And 
now look, you see storks, wild ducks, and all those wild 
fowls. Their are Ghosts, so they will kill you; and when he 
spied all the places of tribe, he will came to his men again, 
and by night he will went up again to some tribe and at 
the cock crow times comes, they will attack the tribe, and 
cut their bodies to pieces, and when our grand fathers hav- 
ing a feast time; they will also caught them and cut down 
them to pieces. And cutting down all the women and only 
tooking pretties young maid for their wives, and they will 
sold young maid to a reached spaniard cost at 30 dollar 
gold. And then they will hold some as a prisioners, and 
these our grand fathers will work for them to clean roads 
and work in hard things. And then they catch one great 
man name [Tigiap] as a prisoner he was a great Doctor 
too. And that time our grand fathers was scattered to all 
parts of the rivers to try escape from spaniards, and to hide 
from them. And then they putted a Néle Ticunap with a 
horses or made him sleps with horses, and in next day they 
will go to him, and they will ask him if you made a horse 
as your wife, but he will answered no and then the spaniards 
will beat him with a whip as many times as [they] want, thev 
want our grand fathers make the horses as his wife and if 
our grand father said to him yes, I made the horse as my 
wife, they will began to laugh for him. So they want only 
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in the ground trees of softer wood, which are suitable for us 
to use as fire-wood. All these trees subsequently became 
fruit-bearing, (P. 14) and thereupon God created the ani- 
mals that live upon this earth, and lastly we ourselves were 
put upon it. This is what I know of the creation of the world». 

Again Iguab spoke: »Before your arrival I knew of your 
people who live in another country, but it never occurred 
to me to go there and take the country from you. But now 
you have come to our country to seek us out. But it is on 
account of the devil that you carry in your heart that you 
have come here to defraud me. God sent devils down upon 
the earth like a fierce downpour of rain. These devils en- 
tered your body and blasted your heart, and thanks to these 
demons you came to my country, and your people filled up 
my land and ousted me from it and robbed me of my valu- 
able possessions. This is the way you approached me for 
the purpose of cheating me out of my country.» 

Again, another Spaniard came to him and said: »This 
country belongs to me», but Iguab answered him: »This 
country is not yours, it belongs to God». 

The Spaniards repeated to him the question: »Tell us, 
where are the gold mines!» But he would not tell them. Then 
the Spaniards laid hold of him, tied his hands together with 
an iron chain, and said to him: »Tell us where to find the 
gold mines!» But he refused to tell them anything. 

Then they gradually tightened the iron chains upon him, 
but could not make him reveal to them the locality of the 
mines. And so they cut off Iguab’s hands and he bled to 
death. 

When Iguab was dead, his people told the Spaniards where 
the gold mines were, and guided them to the spot. There the 
Spaniards saw great quantities of gold, which they dug up 
with hoes, and one of the Spaniards struck for the gold with 
his hoe, but the hoe hit his knee so that he was injured. 

After that the Spaniards began to compel my ancestors 
to carry heavy loads and treated them with cruelty. At 
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play with our grand fathers, so that time our grand fathers 
having a heaving burdens from spaniards. And they caugh- 
ting all the great men of tribes and killing them to pieces. 
And then they will catch a woman, and make her naked, 
and then they will putted two sticks tied and then they 
will put her head inside of the sticks and put her down, but 
her back is up, and then they call for negroes to do evils 
things with her until she died. And then they will do an- 
other kinds with them. And then they will held another 
woman and man and they will found a nails, and nailed 
these naked persons both (P. 15) their feet and they will 
sit down naked together, loking at one another steady, and 
if they turned their faces a little, they will start to beat 
them with the whips as many times as they want, so they 
want only to look at one another steady at their secrets. 
That is what spaniards did with our grand fathers. But I 
want to know if they really know about the Bible or not, 
they seems to me to day they never know God words and 
if they know God words, they will never gave my grand 
fathers a heavy punishment. And then spaniards put a 
water on the fire, when the water was hot and then he put 
a rope in it and beat them to do the rope. So our grand 
fathers was running to the forest to afraid the spaniards 
people. So you see spaniard people made our grand father 
just like an animals. When my old grand fathers knews 
the spaniards was coming and they must flee away to the 
forest and there they coming to sleep. Some spaniard hold 
the indians and tied up and then they threw away and then 
they going to died, and some women and men catch from 
them and made naked and tied them between the big trees. 
So you see in that time spaniard people was fooling us and 
just make like as a dog or animals. So you see in these 
days our grand fathers have a great sorrowful and some 
sleeps in the forest or in the rivers. When spaniard saw 
the indians and hold then and cut their ears. Some times 
his mother and sons, brother and his sister or friend of his 
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that time many of my people had submitted to the Spani- 
ards, and there was intertnbal fighting. During the night- 
time the Spaniards would be guided to the village of some 
other tribe, and, at the hour when the cocks begin to crow, 
this tribe was attacked and wiped out. 

The Spaniards, in the old days, cut off the fingers of our 
tribesmen, one finger at a time, until they had cut them 
all off. They also slit up the stomachs of our people. They 
cut open the belly of an old woman, and then they killed 
one of her children and put it into the open wound. Then 
they took toslaughtering people wholesale all over the country. 
They killed a baby, cut out its entrails and dried them in 
the sun. 

This is what the Spaniards did to my ancestors, when 
they punished the land-owners. They would send someone 
of importance among them to visit some tribe or other. 
When he got there he would speak in a friendly way to the 
Indians and say to them: »If you do not submit to us, your 
people will some day be destroyed. Look at all those storks, 
wild ducks, and all the other wild birds. They are evil 
spirits that eventually will kill you all off.» 

When he had spied out all the villages of the tribe he 
returned to his men, and, in the early morning at cock- 
crow, they would attack some village community, annihilate 
it, and cut up the bodies of the people into small pieces. 
When our people had been celebrating some feast, the Span- 
iards made onslaught on them, and then they cut their 
bodies to pieces. They killed most of the women, only 
reserving the handsomest among the young girls to become 
their concubines. They used to sell young girls to moneyed 
Spaniards at thirty gold dollars each. Some of our people 
they kept as prisoners to work at road-making or other 
heavy labor. 

The Spaniards once made a captive of a man of note 
named Zicunap. At that time, in order to escape the Span- 
iards and to hide away from them, our people had scat- 
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wife are tieding and make naked and threw them away. 
When the spaniard people was fooling like that our fathers. 
And then our big néles said why the spaniards people make 
us like that. But Iguasalipler said they are not a person, 
they were a nia or pure devil people. Because they looks 
likes. They are not knowing the God words, but we are 
know the God words. Because God send us in here and also 
they send them down too; so we are the sons of God and 
they are same sons of God. But now they are killing our 
people, and make us flee away to the mountains. And 
Iguasalipler said to his people, you see these people that 
are coming from another place or land they thinks that we 
lived in a stolen land. No, we not living in here in a stolen 
land; but now spaniard came after us and they are tooking 
away from us our land. So we seen those people don’t know 
the land was in here. But now they are destroying one 
by one our men. And Néle Iguasalipler said to his people, 
you see our land have much gold so we called a »golden 
people». And the spaniards never forget to catch our people, 
so they are continuing to kill our men one by one. Because 
our great néles told us we are born in here, just like without 
the end of the world. And Iguasalipler said to his people 
you see Spaniard are never forget to slew our fore fathers, 
and always when they saw a indian they hold him, and 
then afterwards when any spanish big mens comes and then 
the indians gave a woman for them. For to make love the 
indians. So the spaniards started to look for the gold, so 
they do and searched all the gold mines that where are 
laying there. And spaniard came to establish the village in 
Acandt, Acla, Cupnadi, Calet, in Calet lived Dada-Calen, so 
why this place called [Kalé]. So the spaniards people was 
founded all the villages of this coast. 

When the spanish people was been looking or picking the 
gold mine and then came out again a Civil-war amongst the 
indians. In Icocrt place was lived Dada-Fransoa with his 
little son Miguana and another side of the river they lived 
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tered in all directions. They shut up Néle Ticunap along 
with a horse. In the morning they asked him if he had 
used the horse for a wife. When he answered them in the 
negative, the Spaniards gave him repeated floggings. They 
wished that our people would use horses for wives, and 
should an Indian then tell them that he had done so, they 
would laugh at him and mock him. It was a way they 
had of just making sport of our people. Thus our ancestors 
suffered greatly under the Spaniards. They captured all 
our leading men and cut them in pieces. 

One of their customs was to capture a woman whom they 
would strip naked and then they would tie her head down 
to the ground so that her back part was raised. Then they 
made Negroes rape her until she died. They would take a 
man and a woman and nail their feet to the ground making 
them sit naked (P. 15) face to face and steadily look at each 
other. If either of them turned his head he would be flogged 
with a whip. Their tormentors wished to see them gazing at 
each other’s genital parts. That is the way the Spaniards 
treated our ancestors. » 

Here Néle interrupted his narrative and said: »I should 
like to know whether the Spaniard really knew the Bible, 
for it appears to me that they could not have known the 
word of God. If they had known it, they would never 
have treated my ancestors so cruelly.» Then he went on 
with his tale. 

The Spaniards put water on the fire to heat and when 
the water was hot they put a rope in it and beat them 
with the rope. Therefore our ancestors ran to the forest 
out of fear of the Spaniards. So you see the Spanish people 
treated our forefathers just like animals. When my old an- 
cestors knew the Spaniards were coming they had to flee 
away to the forest, where they slept. Some Spaniards got 
hold of the Indians and tied them up and then they threw 
them away and they died. And some women and men 
were caught by the Spaniards who tied them naked be- 
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Dada-Tugue-huarpoguat, his sons named Macht-Cala and 
Huanu. And then came a French man to build a house 
near where the indians are. So Dada-Fransoa gave his 
daughters to french man for to married. And then Dada 
Fransoa and Tugue-huarpoguat are growing be a big men, 
because they are a Captain of this french people. But the 
sons of Dada Fransoa never know anything when they are 
growing, there are brothers in law of french man. So this 
man was fooling to his brother in law. Sometimes they 
went to the boat and when in the sea they beat at the rope, 
because they do not know how to be a sailors and how to 
put the ropes so this boat are went far of the Carti side to 
buy a ¢tu-gui, coffee, cocoa beans, raicilla and so forth. Be- 
cause they have a big shops 1n the Ecocrt place so the sons 
of dadas are went a manservant to his brother in law. And 
then Miguana are went to cleaned dirts by the side of the 
house, if he not going to clean a place, his brother in law 
show the rifle or beat (P. 16) him or make punishment. 
After that the french people build the jails in Dada Tugue- 
huarpoguat place, and also they put in the town of Dada 
Fransoa. And also they build the club houses for to dance, 
so the French men was beginning to dance with the indian 
women and also changes their dresses. And they began to 
mistreat or punish the Indians with heavy penalties, when 
any our grandfathers spoke against the french people they 
will hold him and put him in jail. So the sons of Dada Fran- 
soa grow up to young men now. When they are dancing 
at the night and the french people begin to fool around the 
indian women, so some of our grand fathers daughters be- 
gan to bare a sons from the french people. So the sons of 
Dada Fransoa and Tugue-huarpoguat sons they began to 
talk about to shoot their fathers, because they are saying, 
you see, our brother in law was made us fool, and also he 
made us his man servants so let us shoot our fathers, it is 
the best way for us to kill our fathers. And then one of the 
Dada or our grand fathers was living in the river, so this 
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tween the big trees. So you see at that time the Spanish 
people were deceiving us and treating us just like dogs or 
other animals. You see that in those days our ancestors 
had much sorrow and some slept in the forests or in the 
rivers. When the Spaniards saw the Indians they got hold 
of them and cut their ears. Sometimes an Indian’s mother 
and sons, brother and sister or friend of his wife were tied 
naked and thrown away. When the Spanish people were 
treating our ancestors like that our great néles asked why the 
Spaniards were doing these things to us. 

And our great néles wondered why they (the Spaniards) 
treated the Indians in this way. IJgsuasalibler said: »They 
are not human beings. They are evils spirits or downright 
devil-men. They look like it. They do not know God’s 
word, but we know God’s word. God sent us here, but he 
sent them too. Thus we are the sons of God, and they are 
also the sons of God. But now they are killing our people 
and compelling us to take refuge in the mountains.» And 
Iguasalibler said to his people: »You see those people who 
have come from another country: they believe that we are 
living in a stolen country. No, we have not stolen the 
country we are living in. Now the Spaniards are after us 
and they are going to rob us of our country. We saw that 
those people did not know the land in here. But they began 
destroying our men one by one. And Néle Iguasalipler 
said to his people: »You see our land has much gold, so we 
are called ’a golden people’». And the Spaniards never for- 
got to catch our people and they continued to kill our men 
one by one, because as our great néles told us we were born 
in here just as if it were outside of the end of the world. 
And Iguasalipler said to his people, »You see the Spaniards 
would not stop slaying our forefathers and always when they 
saw an Indian they would get hold of him, and when any 
important Spanish men came the Indians would have to 
give them a woman for them to make love to. 

As you are aware, our country is very rich in gold. And 
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our grand father was coming out to the seaside and he went 
to each places to sing for those people. He was singing to 
those people like that: »your people see some day, or your 
going to hear the big hurricanes the great earth quake, the 
great rains, and many thundeting going to fall down upon 
your places. Your people will going to see these things very 
soon to come to pass». And also they did not know what 
Dada-Mol-Colo mean, but he was singing for them that some 
day your people going to see civil war broke out in some 
places. And they did not know before the civil war was 
comes out for them. And then the sons of our grand fathers 
as Miguana, Machicala, and Huanu was began to spoke 
about to make out civil war, so they are big police of these 
french and these three are submit with french, and these 
mien sons saying to his brother in law, I am going to visit 
some of my indians, only we are going to see our people, 
and you must heard in a house, so they went to the moun- 
tain to see his people, and saying to his men, now let us 
make a war against those foolish french people, and also 
they went to the Carti side and let them know these people 
and saying to them. I am going to make you people for to 
fight with those frenches people. When they reached back 
of their home and then they first [went to] their fathers 
houses. And then they knocked at the door so their fathers 
opened the door and at once they slew them each. So they 
began to whistle to their people, so every one came around 
the place and they all destroyed the cities. At that time 
there was living one french young man from apart from those 
frenches, but he was living quiet and peace among your 
fore fathers. So our fore fathers only save this young french 
man. And then Miguana said to him, if you please write 
a letter for me, and write all about what frenches did with 
us, because you saw us with your own eyes. And then 
young french wrote a letter for him all about the frenches 
what they did first time with them. And then he sent a 
letter to Cartagena he sent to Bogota, but as the young 
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that is why we are called the gold people. Thus the Span- 
iards began to look for gold, and the end they had locat- 
ed all the gold mines. And the Spaniards built villages at 
Acandt, Acla, Cupnadt, and Calet. At Calet or Carreto there 
lived Dada Calen. In this way the Spaniards founded all 
the villages on the coast. 

The Spaniards sought out and worked the gold mines. Then 
a civil war broke out among the Indians. At Icocri lived 
Dada Fransoa' with his little son M1guana and on the other 
side of the river lived Dada Tugueuarpoguat and his sons 
Machi-Cala and Uanu. A Frenchman came and built his 
house near the Indians. Dada Fransoa gave his daughter to 
the Frenchman in order that he should marry her. Dada 
Fransoa and Tugueuarpoguat now became powerful men 
because they were chieftains to these Frenchmen. But Dada 
Fransoa’s sons did not know when they grew up, that they 
were brothers-in-law to the Frenchman. This man trea- 
ted his brothers-in-law badly. Sometimes they went to 
the boats, and when they came out on the sea he beat them 
because they did not know how to be seamen, nor how to 
handle the ropes. This boat sailed as far as to Carti to buy 
tu-gut, coffee, cocoa beans, raicilla and other things. They 
had a great store at Icocr1, and there the Frenchman forced 
his brother-in-law to become a servant. Miguana was sent to 
clean outside the house and if he did not clean his brother-in- 
law threatened him with the gun, beat or punished him. (P. 16) 

The Frenchmen built a prison at Dada Tugueuarpoguat’s 
place and also in Dada Fransoa’s village. They also built 
a clubhouse for dancing and the Frenchmen began to dance 
with the Indian women and changed the women’s way of 
dressing. They began to mistreat and to punish the Indians 
severely. When some of our forefathers spoke against the 
Frenchmen they were caught and put into prison. 

So Dada Fransoa’s sons grew up to be young men. When 
the Frenchmen danced at night they began to fool round 
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french man was going, he said to Miguana and I am going 
to spend my days five months and I am going to come back 
to you as I found a good road for you, and I am going to 
hoist yellow flag. But he send the letters all parts of the 
world and he made every nations to know about them suf- 
ferings from frenches, and then young french returned back 
to Miguana with a yellow flag hoisting in the boat mast, 
and then Miguana said to his people, a young french is co- 
ming to us again. And then he arrived to forefathers again. 
And then he said to our forefathers and I saw all vice kings, 
and I let them know about your troubles what you got from 
french men but the frenches king never know about his 
men what they doing to your people. But now no troubles 
will come to you again and I found a little protections for 
your people; so peace among your people for many year, 
because I let all vice kings know about yours troubles and 
your burdens. So the place became quiet for our grand 
fathers and Morgolo came out from his hide to his people 
again. And then he said to his people, but before time I 
was singing for your people some day you people going to 
hear thunder roaring, plenty rains will come, lightening 
storms, and so forth, and I told you these things before that 
civil war. And then Morgolo was singing in parables to his 
peoples about french people. And now the place was be- 
come quiet a little time for you people. And still pelicans 
steps and wild fowls steps in our places (P. 17) and still 
wild fowls feet pat and its messes in our place. So some day 
they will come back again to our place and filled our places 
again as before, so we after to let the river floods and washed 
all these wild fowls feet pat and its messes, and you people 
washes these things from river floods and then we get happy 
time and eternal life among our people, and if we don’t do 
so and then pelicans, storks and wild fowls will come again 
to our place. That means negroes will come again to their 
places and after that one priest came to our fore fathers 
and to warned our grand fathers to stayed quiet and make 
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with the Indian women, and some of our forefathers’ daugh- 
ters had children by the Frenchmen. 

Dada Fransoa’s and Tugueuarpoguat’s sons began to speak 
of shooting the fathers of these children. They said, »You 
see that our brother-in-law makes fools us and he forces us 
to be servants. Let us shoot these Frenchmen, it is best 
that we kill them.» At that time one of our forefathers’ 
dadas lived by the river, and when he went out to sea, he 
went to every place to sing for the inhabitants. He sang 
in the following manner: »One day you are going to see or 
hear a great hurricane,} a great earthquake,! great rainstorms*® 
and much thunder’ strike your villages. .Your people are soon 
going to see this happen.» They did not understand what 
Dada-Mol-Colo [Morgolo| meant. He sang for them, that one 
day civil war would break out in some places. They did 
not know about this before. Our forefathers’ sons, Miguana, 
Machi-Cala, and Uanu, began to talk about starting a civil 
war. These three were great policemen and submitted to 
the Frenchmen, and said to their brother-in-law, »We are 
going to visit some Indians, we are only going to visit our 
people.» So they set off to the mountains to meet their 
countrymen, and they said to them »Let us make war on 
these stupid Frenchmen.» They set off to Carti and noti- 
fied the people there, »We come to urge you to fight against 
the French men.» 

Then they came home, and went first to their fathers’ 
house. They knocked at the door, and their parents opened 
it and they killed them. They whistled for their people and 
they all came forth and destioyed the villages. At that 
time there lived a young Frenchman apart from the other 
Frenchmen, but he lived quietly and peacefully among our 
forefathers, so they spared only this young man. 

Miguana said to him, »Will you be so kind as to write 

1 Here war is meant. 


2 Bows and arrows. 
3 The sound of bows and arrows. 
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no civil war again. And make a christianity, but one of 
our grand father got up and took a razor from priest, and 
cut the priest balls off and then he died and then one of my 
grand father escaped away from that, and went up far of 
the river, but they thought the priest come to them to fool 
them. So that is why our forefathers kill a priest; but you 
know first time always spaniards came up to our grand 
fathers to fool them. And then one a spaniard came up to 
our grand fathers; and covered all his body with a leather, 
but his eyes only could be seen, and then one of our grand 
fathers that submit with spaniards tell to our grand fathers 
you can’t kill this man, because he have a hard leather on 
it, and then one of my grand father get up and took his 
arrow and shoot him and cut off his head and then another 
spaniards came up and have a steel on his body and also 
his eyes only could be seen, and also one of my grand father 
said to his people, now you can’t kill this man he just like a 
God but he came up to my grand fathers to fool them, and 
when the spaniard spoke to them good and my grand fathers 
will listened to him good and then one of my grand father 
get up and took his arrow and shoot him again, and also 
his head cut off; and they thought the priest come to them 
as to fool them as before the spaniards did. That is why 
one of my grand father cut the priest balls and he died, and 
then one of my grand father run away to hide himself from 
spaniards and he first living in a river name Cwti, and then 
afterwards went again to river Tanela and cross to river 
Caiman and to Tuargui and to river Nalupnati and he live 
there, and make himself a home there, and then in three 
years time spaniards found him and kill him too, and then 
civil war began again. And then doctor Iguasalipler began 
to warned his son in law. Now I am going to send you to 
Bogota to visit Vice-king his son in law named Camturtuma. 

Because Iguasalipler thought himself that God made every 
things has a kings, thunder has a kings, storms has kings, 
earthquake has kings and every things in this earth have 
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a letter for me about everything that the French have done 
to us, for you have seen it with your own eyes.» The young 
Frenchman wrote a letter for him about what the French 
had done to them. He sent the letter to Cartagena and to 
Bogota, and when this young Frenchman went away, he 
said to Miguana, »I shall be gone for five months and I 
shall come back to you when I have found a good way for 
you, and I shall hoist a yellow flag.» He sent the letter to 
all parts of the world in order that all people should know 
how the Indians had been treated by the French. At last 
the young Frenchman came back to Miguana with the yel- 
low flag hoisted on the mast of the boat and Miguana said 
to his people, »The young Frenchman is coming back to us», 
and thus he came to our forefathers again. He said to our 
forefathers, »I visited all the vice-kings and I told them 
about your difficulties with the French, but the French king 
did not know what his people had done to you. But now 
there will be no more difficulties; I have found a little pro- 
tection for your people.» Then there was peace among our 
folk for many years for he let all the vice-kings know about 
our difficulties and our hardships. Thus the place became 
quiet for our ancestors and Morgolo! came out from his hid- 
ing place to his people again. And he said to his people 
»Before this happened I sang that one day you should hear 
thunder, much rain should fall, there would be lightning, 
storms and so on.? [ told you this before the civil war.» 
Thus Morgolo sang in parables to his people about the French. 
Then the place was quiet for a little time. (P. 17) 


As before pelicans and wild birds* invaded our districts and 
fouled them. Some day they will come back to our places 
and dirty them up as before. Then we shall let the rivers 


1 A chief who had not submitted to the French and who lived in the 
interior of the country. 

2 Cf. p. 199. 

* Means foreigners. 
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kings, God made; so he thought that those spaniards have 
kings too; because he knows when any time he want stops 
sickness he can go to the head of disease and can stop sick- 
ness, so he found a plan from this, and then he said to his 
son in law, now I am going to send you there to wipe out 
civil war or to stop the fight that our grand father having 
with spaniards; he thought that may the heads of spaniards 
don’t know about his men and I think you to spend there 
about one year and going to come back to me. And he was 
there about one year and came back to his land. So he stop 
it the fight with the spaniards and all the places got peace 
from the spaniard people. But the peace only been for 
twenty years for the indians. And after the peace over the 
doctor Iguasalipler was died. And then after that the head- 
men of Iguasalipler ruled the land and these men are: Yas- 
tar, Tunacalip, Tunapiler, Harry Michael, and Huagun; the 
first chief of tribe is named Yaztar, their chief city is Tup-pa 
(in the river Tutle) and when they want to have a confer- 
ence they must make his conference in that city. And in 
the village of Cuti live as chief Tizdury. And in Acand: lives 
See-gui-shis chief. And those heads men been to Tuppa 
to make a conference about their affairs, because the Pa- 
nama vice-kings doing more bad treatment with the indians; 
and in the conference they said to one another we must send 
again our heads men to the vice-kings of the Bogota; be- 
cause they not know about his people that doing here against 
us. And they remembered the words of Captain Tumas 
that said. The vice-kings told to him that my people can’t 
do any more the bad treatments before him. But they not 
send their men to the vice-king and went to the Pinogana 
vice-king [their] interprete is José Vilacruz and then the 
spaniards told to him you must count for me the cocoa- 
beans trees, coffe trees, alligator pears trees, and also you 
must count for me (P. 18) the fat pigs that you have in 
your place, the good dogs and don’t put near your house the 
Sugar cane because these smell sweet and could make the 
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flood! over and wash away the dirt that these wild birds have 
left, and our people shall have it clean again through the 
rivers’ flooding. And so we shall have good times and eternal 
life among our folk, and if we don’t do so the pelicans, the 
storks and wild birds will come again. This means that 
Negroes will come again to these places. 

Later a priest came to our people and told them to live in 
peace instead of to make civil war, and to become Christians. . 
But one of our forefathers took a razor from the priest and 
cut off his scrotum. The priest died and my ancestor escaped 
and betook himself far up the river. They believed that the 
priest came to them in order to swindle them. It was there- 
fore that our ancestor killed the priest. You know that in 
olden times all the Spaniards came to our ancestors in order 
to deceive them. Once a Spaniard came to our forefathers 
and his whole body was covered with leather. Only his 
eyes could be seen. One of our ancestors who had submit- 
ted to the Spaniards said to our people, »You can not kill 
this man because he is dressed in hard leather.» One of our 
men stepped forward, took his bow and arrows and shot him, 
and cut off his head. Then another Spaniard came who had 
steel on his body and with him too, one could see only his 
eyes. Again one of our men said to the people, »You can 
not kill that man. He is likea god.» But he had come to my 
forefathers to cheat them, and when he spoke with them 
in a friendly way they listened willingly to him. Then one 
of my forefathers stepped up, took his bow and shot him, 
and cut off his head. And they believed that the priest had 
come to them in order to deceive them in the same way as 
the Spaniards did. It was therefore that my ancestors cut 
off the priest’s scrotum, so that he died. Then the one of my 
ancestors who had mutilated the priest fled to hide himself 
from the Spaniards. First he lived by a river which is called 
Cuti. Later he went to the river Tanela and after that to 
Rio Caimanes and later to Tuargui and thence to Nalupnati 


1 Means to have a revolution. 
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insects to come near the house to spoil your good things. 
And the Indians began to count their things; but Huagun 
told to José Vilacruz I not count my fruit trees because 
when I was in my farm a bird called me and gave it to me 
this idea, the spaniards means that we must count our men, 
woman, children and our head men to let them know to 
kill us; that’s why I never count my fruits trees. And then 
José Vilacruz said to Huagun I have a mistaken for you, 
but you only understand what I say. And now you must 
be a head chief for us, because you have plenty ideas to tell 
the truth. And then Huagun became the chief [of] the tribe 
after Yastar and after José Vilacruz resign their employ- 
ment. And in the place of Sasardi live the Dada Piuic and 
in Carreto lived Quipan he is the chief of the indian of the 
coast, and in the river Nabagandy lived Dada Oryatup. And 
then chief Quzpan called to all the chiefs of the coast to held 
a congress with their chiefs to find the protection for their 
land. They held the congress in the place of Carreto he said 
to his chief; we must find the protection for our land, for 
that reason we must send our men to the Colombian Go- 
vernment to talk about the affair, they held the congress 
with four hundreds members in Carreto (near Perme), but 
in that time they have no young boys who know the spa- 
nish language to talk with the Government, but they not 
found their interprete and went their homes without the 
news. Those chiefs are the chief of Sasard1, Nabagands, 
Portogandi, Atligandi, Nargand, Carts etc. etc. And after 
all went to their places one came to the Carreto by the Pino- 
gana this knows very well the spanish language; and then 
Quipan said to the man I want you to be our interprete and 
we no having any interpretes we are thinking to go to Bo- 
gota to talk with the Government. Then he said to Quipan, 
yes I will go for you his name was Antonio Tul-lu, and they 
went to Quibd6 and was been for a month and came back 
to his place Carreto and he made another congress with 
their people and told to his people. I was been to Quibdé 
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where he remained. After three years the Spaniards found 
him and killed him and so the Indians started a rebellion 
again. 

Thus Iguasalipler spoke to his son-in-law: »I shall send 
you to Bogota to pay a visit to the vice-king.» The son-in-law 
was called Camturtuma. 

Igusalipler believed that God had created a king (chief) 
for everything. Thunder has a king, the storms have one, 
the earthquakes have one, and so it 1s for everything on the 
earth. He therefore also believed that the Spaniards had a 
king. Iguasalipler knew that every time he wanted to stop 
a sickness (epidemic) he could go to the chief of that illness. 
So he said to his son-in-law: »Now I shall send you to put 
an end to the war which we are fighting with the Spaniards. » 
He believed that the chiefs of the Spaniards did not know 
what their men were doing. He said that he thought that 
the son-in-law would have to be on the journey for one year 
before he could come back to him. 

After one year he came back to his country. Thus the 
war with the Spaniards ceased and all the villages made 
peace with them. The peace lasted only twenty years. When 
it ended Igusalipler died. After him the chiefs for the country 
were Yazitar, Tunacalip, Tunapiler, Harry Michael and 
Huagun. The first chief was called Yastar. Their leading 
village was Tuppa by Rio Turtle and when the Indians had a 
common gathering they held it in this village. In the village 
Cuti, Titdur was chief, and in Acandi, See-gui-shis. ‘These 
chiefs set off for Tuppa in order to hold a meeting because 
the vice-king in Panama! treated the Indians badly. At the 
meeting they agreed that they again must send their chief 
to the vice-king in Bogota because he did not know how 
badly his people were treating them. They remembered 
Captain Tuma’s words. The vice-king said to him: »My 
people can no longer mistreat you.» But they did not send 


1 There naturally did not exist any vice-king. Every high official among 
the Spaniards is here called vice-king. 
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and now we found for you the liberty and Title for our land 
and the government gave me the land by the east to Punta 
Arena we called Ucup-tum-ma in Colombia territory and by 
the west to Escribano we called Escarban near the Santa 
Isabel and the people get feel happy when they heard their 
freedom some says the chief is telling lies for us. And then 
Quipan sent his son-in-law with two other fellows to the 
Punta arena to watch or to catch the turtle, but these men 
was been killed from colombian and only saved Antonio- 
Tul-lu. That’s why some of their people don’t believed the 
words of Quipan, because the fight began to enter again 
in the land and they said again we must find another chiefs 
to send it again to the Colombian Government and then 
they began to fight against to colombian people and fought 
about forty years with those men. And after Qutpan or 
Quipanyo he get name like that when he was been at Quibdé 
(Quipanyo) the indians held another congress and they find 
another interprete his name Pdnsu he know well the spa- 
nish language and he born in Madungandi or Rio Bayano. 
But some men are talking against Pdnsu and that are in 
the year 1845. In that time the colombian people began to 
find our products in the mountains, and some came full of 
big canoes and arrived in Nabagand:i key but the indians 
killed them all; and some came to the Nargand key but 
the died also in the hands of the indians and so forth. 

You see for many years ago we are suffering by the strang- 
ers men in our land. This suffer came when Cristopher Co- 
lombus was discovered this land in the year of 1492. In that 
time we begin to get heavy burdens with those ignorance 
people; 

And after Pansu came another who was been too to Bo- 
gota to talk with Colombia president this is Ogeler; he went 
by himself to the Government to find the liberty for his 
land and he was born in Ongi (Cholo) village in Colombia 
ter1itory near the river Atrato. And he not found the 
liberty for the country. And then came another his name 
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their men to this vice-king but went to the Pinogana vice- 
king. Their interpreter was José Vilacruz and the Span- 
iards said to him: »You must count up for us the cocoa 
trees, coffee bushes and alligator pear trees.? (P. 18) You must 
also count up the fat pigs which you have and the good dogs. 
And he said to them that they should not plant sugar cane! 
near the huts because [it smells] sweet and [may] attract in- 
sects? to the house and they will spoil your good things. The 
Indians began to count up all their possessions, but Uagun 
said to José Vilacruz:» I do not count my fruit trees because 
when I was on my farm a bird [Atkka] came to me and ex- 
plained to me what I should do. The Spaniards mean that 
we must count up our men, women and children and our 
chiefs so that they will know how to kill us, it is therefore 
that I never shall count my fruit trees. And then Jose 
Vilacruz said to Uagun: »I have misunderstood you, 
only you understand what I say. Now you must become 
high chief for us, because you have many true things to 
express. So Uagun became chief after Yaitar and José Vila- 
cruz had resigned from their offices. 

At Sasardi, Dada Piuic lived and Ktpan lived in Carreto. 
He was the chief of the Coast Indians. At Navagandi, Dada 
Oryatup lived. So Kipan called on all the chiefs on the 
coast to hold a meeting in order to find protection for their 
land. They held the congress at Carreto. He said to the 
other chiefs: »We must find protection for our land and for 
this we must send our men to the Colombian government to 
speak about this.» They held the congress with four hundred 
participants in Carreto (near Perme). But at that time they 
had no young boys who knew the Spanish language so that 
they could talk with the government. They found no inter- 
preter and returned home again without any news. These 
chiefs were the ones in Sasardi, Navagandi, Portogandi, 

* Notice that nothing is said about coconut palms. 


1 Means women. 
? Foreigners. 
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Inanakinya he liveth in Sasard: village he been the 
highest chief of the San Blas Coast in the year of 1880. 
And he told also to his people we must find our liberty for 
our country, because this country is belong to us ad we are 
the first who put the feet in this country. 

And then they went to Bogota with his secretaries Fernando 
y Ayarza. (P. 19) In that time the president of Colombia 
is the sefor Rafael Nufiez; he said to Inanakinya: 
before that you must learn first my laws and you must put 
the schools in your own land to educate your young fellows 
and then we will give you a liberty and title for your land, 
because this land is belong to you and you must tell me 
when some of our men do bad things with your people. 
That’s why you must watch good my men when they reached 
your places, but they not find too the liberty for our land; 
and in that time the Conservador and Liberal is fighting in 
the Panama territory for their president. And in that time 
our chief Simral Colman and Doctor N éle was studying 
the history of our ancient fathers. And when Panama separated 
from Colombia the Inanakinya still living in the San Blas 
and stayed quiet when Panama began to find their Indepen- 
dence in 1903. You see make a many years ago we are 
asking to find our liberty for ourland. AndthenInanakinya 
went again to the new nation to ask for the liberty when 
was sitting in the seat Dr. Manuel A. Guerrero asa 
new President of Panama Republic, and then Amador 
Guerrero told to Inapakinya you must bring your 
things that Colombia Government gave it to you as wearing 
shirts, hats etc. And when he told his people about the 
Amador Guerrero what he said to him, but some of 
his men don.t like that words but some like it. And this 
man Inapakinya at that time he don’t like that words 
already. So he told his uncle, don’t go back to Panama, but 
goto Colombian Government, he says that Panamanian still 
they are spaniards, but colombian is not. And then Ina- 
nakinya went back to Bogota and then Colombian Go- 
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vernment hold him, and put Ailigandi, Nargana, Carti etc. 
When they had all returned home a man came to Carreto 
via Pinogana. He knew Spanish very well. Then Kipan 
said to the man:» I wish to have you for our interpreter. 
We have none and we plan to go to Bogota to speak 
with the government.» The man answered Kifan that 
he would go on his behalf. His name was Antonio 
Tullu, and they went to Quibd6é and were away a 
month, and when they came back to Carreto, Kipan 
arranged another meeting with his people and said to 
them:» I have been to Quibdé and now we have gotten 
freedom for you and the deed of possession for our land. The 
government gave me the land from Punta Arenas (which we 
call Ucup-tumma in the Colombian section) in the east, and 
to Escribano in the west, which we call Escarban, near Santa 
Isabel. The people were very happy when they heard about 
their independence. Some said, however, that the chief lied. 
So Kipan sent his son-in-law with two other Indians to 
Punta Arenas to keep watch and to catch turtles, but these 
men were killed by the Colombians. Only Antonio 
Tullu got away. It was therefore some of the Indians 
did not believe Kifan’s words, because there was strife 
again in the land. ‘They said that they must get hold of 
another chief and send him to the Colombian goveinment. 
Then they began to fight against the Colombians and they 
fought against them for about forty years. And after 
Ktpan or Kipanyo — he was called so after he had been in 
Quibdo (Kipanyo) — the Indians held a new congress and 
they found another interpreter by the name of Pansu 
who knew Spanish very well and who was born at Madun- 
gandi or Rio Bayano. Some men spoke against Pansu and 
it was in the year 1845. At this time the Colombians began 
to find our natural resources in the mountains, and some of 
them came in big canoes to the Nabagandi Key, but the 
Indians killed them all. And some of them came to the 
Natgana Key, but they also died at the hands of the Indians. 
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You see how we have suffered for many years through 
him in a prison and then he died there from his nehpew 
words. And also his interpretor died with him too. And then 
Colman became a chief after him, and then Colman 
went up to see President Dr. Manuel A. Guerrero 
and to spoke with him. And then Amador Guerrero 
said to him, do not take any notice of Colombian Govern- 
ment, for they don’t know how to treat you people right, 
so I want you to believe my Government, mine is better 
read, I know how to treat you indians people, for the 
Colombian government will never help you indians, for he 
don’t know how to treat you people right already. For I 
know to treat you people right. 

Now then he said to Colman, when any time at my men 
come around your coast, he will tell you lie, but not to take 
a notice of him, for you will know that I will not send him to 
tell a lie to you people. Inthetimeof Amador Guerrero 
he gave me a good idea, like how I gave him for not to forget 
it for time to come. This is waning of today in this year 
for this couple years we have a living in sadness in this 
coast. For the past time of the Colombian Government was 
ruling over us, for the Panama government told Simral 
Colman, you people having living in sadness and in dark- 
ness. For you people why have a take a notice of colombian 
people. Now I spoke to you, for I will never gave you 
indians blood shed that have been before, for now I will 
never make a more blood shed in the Republic of Panama, 
for a hundred years.. For you going to have a living and 
reduce the time that we did have like how we should look 
forward for a better future; now panaman people can open 
their eyes, like how God give us five senses, eyes to look, 
nose to smell, hands to feel, ears to hear and the head for 
idea and a sharp ideas to hold our plans and righteousness 
and to hold the same rightness like others for the rights 
time we should go and get for our children the Panama 
government have spoke to Colman the president of Panama 
in this day 1904, have gave me sense to know for our rights. 
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the foreigners in our land. This suffering came when C hris- 
topher Columbus discovered our country in 1492. 
At this time we began to bear heavy burdens. 

After Pansu there came another who had been in 
Bogota to speak with the president of Colombia. He was 
Ogeler. He went on his own account to the government 
to get independence for his country. He was born in the 
village Ongi (Cholo) in the Colombian section near Rio Ar- 
trato. He did not get independence for the country. Later 
another one came. His name was Inakifia. He lived in 
the village Sasardi and was the greatest chief on the San 
Blas coast in 1880. He also said to his people: »We must find 
independence for our land, because this country belongs to 
us and we were the first to set foot upon it. 

He went off to Bogota with his secretaries Fernando 
and Ayarza. (P. 19) At that time Rafael Nufiez 
was president of Colombia!. He said to Inanakifia: »You 
must first learn my laws and found schools in your own land 
in order to train your young people and then we shall give 
you independence, and the deed for your land, because this 
land belongs to you, and you must inform me if any of our 
men treat your men badly. Therefore you must guard my 
people when they come to your villages.» But they got no 
independence for our country. 

At this time the conservatives and the liberals were fighting 
for the president in the Panama district. At this time 
Simral Colman and Doctor NW éle studied our ances- 
tors’ history. When Panama separated from Colombia, 
Inanakifia was still living in San Blas and he kept 
quiet when Panama in 1903 began to seek its independence. 
You see that since long ago we have sought independence 
for our country. So Inanakifia again went to the 
new people to ask for independence. Doctor Manuel A. 
Guerrero was then president of the Republic of Panama 
and he said to _ Inanakifia:» You must in accordance 


2 Lived from 1825—94. Was president 1880—82, and 1884—95. ED. 
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In this I spoke for the past time to come. That is what [he] 
told Colman _ the president of Panama, Manuel 
Amador Guerrero, the first president of Panama will 
never no more make any attempt on darkness, and 
violence of any kind for you will. carry a law for 
liberty and a hundred year liberty. For new we leaved 
the Colombian government. For now this time to lived 
quiet, and to sleep in a good time, when your indians 
was living in colombian time you people never did have 
a good rest, and you people always lived in a sadness 
for the past time, for the richness of the Colombian Govern- 
ment is only to himself alone. Now you gain and to be 
noble for your children; in this land you people will go 
and a good fortune to live good happy life, that is what 
Manuel Amador G. said to Colman in the year 
of 1904. And you people will go and get some things in this 
your land to gain. For the Colombian government never 
did gave you hand to get richness do no one like it, this 
was before we spoiled [this] and [got] life fortune for our 
children, but the Panama government found to give a li- 
berty to the post and richness. The Colman was a chief 
from this coast region of the San Blas indians this favorite 
time and pass and finish. Where have we born in the 
(P. 20) middle of the money and that is why we know about 
money in this Republic we are going to gain life fortune, 
how than this loosing for all our children of this place and 
just to think how long your people have been here. And 
here and so you is the only people and the ruler of this 
territory, M. Amador Guerrero said to chief Col- 
man and then the President of Panama died. And then 
after that plenty of negroes came and fishing on out in our 
cays, for in [these keys] we have cocoa nuts trees and 
those negroes go snicking around to steel our nuts from the 
[keys] and when they found themselves into in our place 
always want to take away all our things without anybody 
knowing it for them think those things their own, and when 
the month came for to keep watch turtle and those negroes 


Explained and translated text | 213 
(Corresponding to pp. 210, 212) 
with what Colombia recommended to you arrange it so that 
you wear clothes (wear shirts, hats, etc.)» Inanakifia 
told his people what Amador Guerrero had said to 
him, and some of his men did not like what Guerrero had 
said but others approved of it. But this Inapakijfial 
even at that time did not like these words. He said to his 
uncle:» Don’t go back to Panama but go instead to the 
Colombian government». He said, »The Panamanians are 
still Spaniards but the Colombians are not.» So Inana- 
kita went again to Bogota and the Colombian govern- 
ment held him and put him in prison, and later he died there 
as a result of his nephew’s advice that he should go there. 
Even his interpreter died. Then Colman became chief 
after him and Colman visited the president, Dr. Man- 
uel A. Guerrero, and spoke with him. Amador 
Guerrero said to him, »Don’t bother about the Colom- 
bian government for they do not understand how to handle 
your people in the right way. I desire to have you depend 
upon my government, for mine is better. I know how one 
should treat your Indians. The Colombian government will 
never help you Indians for they do not understand how to 
treat your people properly. I know how to treat your people 
right.» Later he said to Colman, »Whenever any of my men 
come down to your coast and lie, don’t pay any attention 
to it because you know that I never will send down anyone 
to lie to your people.» And Amador Guerrero 
gave me a good thought, and I gave him one as well, not to be 
forgotten in the future. But my good impression (of him) 
now tends to disappear. We now have many years filled 
with troubles on this coast. In former times when the Co- 
lombian government ruled us the Panamanian government 
said to Simral Colman: »You live in sorrow and 
darkness, because you bother with the Colombian people. 
Now the president of Panama speaks to you for I will never 


1 Inanakifia was Ina pakifia’s uncle. The latter succeeded 
him as chief. ED. 
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always came and take away our things and to make a steal 
in the [keys], where is no Indian in it, and that time I 
told him not to let anybody entered into our coast any more, 
and he never did right for us; and now this time when the 
president Belisario Porras came and then chief 
Colman converse with him again. And now I want to 
put official in Porvenir (cat-kir-col) just to keep of watch 
for those negroes to come into our coast and to steal our 
things in our lands that is why Colman putted from his 
order and for his idea is not get sacrifice his people from 
them; but just to keep watch, that is why he made agree- 
ment made between Panama president that is not for to 
make to gave us a violence and penalties and not to drag 
us in any case of a fall. And then Porras said to Col- 
man. If you want establish schools in your villages, but 
he said to him »no», for we people not know how to rule 
those schools, for we never did born with schools, and then 
he told him I would like for you to put a school in Panama 
and put our children there, and those is should learned and 
then president gave him an answered and will be found. 
And I will put a schooling for your children in Panama to 
get then, for you people staying in darkness that is to good 
to pay to get in your children, and when you people gain 
in this coast came all the settlement he can to find out get 
truth about the indian, that if they really don’t want. no 
schools in their places. First he came to Carti and asked a 
chief there, if he don’t want to put school in his place, but 
the chief give then answer »no» for we don’t want school, 
for we don’t know what will happened with us later, we 
would be in penalties in them for we don’t know how to 
rule those thing so from Carti he came to Nargana, but the 
Nargana chief said to him, yes, I want to put school in our 
village, so president Porras seen that, he said to himself 
I will put one there. So from Nargana and he came to 
Playon Chico, and told the chief the same, and they gave 
him answered »no» for we don’t want no school, for latter 
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more have it that the Indians shall shed their blood, I will 
never more have any bloodshed in Panama in the next 
hundred years. Now you shall live and, as well as we, 
forget the time that is [past] and look forward [to] a better 
future. Now the Panamanian people can open their eyes. 
God gave us five senses; eyes to see with, nose to smell with, 
hands to feel with, ears to hear with, and head to think out 
sharp ideas for carrying out our plans and fair play and the 
same justice for all our children.» Thus spoke the Panama 
government through their president to Colman that day 
in 1904. He gave me a feeling for our rights which I have 
already mentioned. This is what Manuel Amador 
Guerrero, the first president of Panama said to Col- 
man: »Darkness will never more envelop you, nor strife, 
for you shall now have a law for a hundred years’ freedom. 
Now we have left the Colombian regime. Now there has 
come a quiet time when you can rest. Formerly your people 
lived in constant trouble because the Colombian government 
upheld the idea that all riches belonged only to them. Now 
you can earn a living and have good conditions for your 
children. In this land your people shall find the chance to 
have a good and happy life.» Thus Manuel Amador 
G. spoke to Colman in 1904. »And your people shall 
be able to make their living in their own land. You could 
never do that under the Colombian government, because it 
never gave you a chance to earn anything when it did not 
wish to. That was before we changed this situation and pav- 
ed the way for a better way of life for your children and 
made room for freedom and riches.» Colman was a 
chief of the San Blas Indians on the coast, whose good times — 
have gone by and are finished. (P. 20) »We have been born in 
the midst of riches and therefore are used to money in this 
republic, and we are going to make money, — why then this 
loss for all our children? Only think how long your people 
have been here, how your people are the only ones who have 
been here and have been masters over this section.» This 
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we will be and minister, for we think born been and misery, 
for God giving us his right to lived with one another, for 
you people know that when man don’t know had think 
after learned first and that is how we are living in this world 
before when we died, we all after forget in this lived, and 
from Playon Chico he came to Tupile, but this chief made 
answered, yes, I want to establish school in my village, 
and then Dr. B. Porras and the Simral Colman 
that if they want school, I would established by the govern- 
ment laws. But have been speaking of this for they big 
bad did want no school. So from Tupile he came to Aili- 
gandi, for we in here we don’t want no school established 
in our village, from here he came Portogandi and they 
answered the same. For they don’t want no schools neither, 
so from there he went back to Colon. 

That giving me an idea that I have been thinking for the 
past time, we have telling me, and chief Colman have 
told the president, that we don’t want no school should be 
established in this coast, for we did want it in Panama or 
in Colon. 

For I did not know what was going to happen with us, 
when they started put schools like how today they having 
mistreating us and to kill some of our indians, so that ts 
why we did not want no schools in this coast, for I really 
did know how they was going to mistreat us our people first 
time, in this coast. For I been bearing for so many years 
that they have been mistreating us our people in this coast 
the police men. So we got tired of getting mistreat for they 
was having giving us heavy penalties, and then God saw us 
that we getting heavy burdens from police men, and then 
I believed God called us and then we have got up, we have 
got up to see if we could stop them from our punishment 
what they gaving to us, for we saw that they was going to 
finish our indians and that is what Panama people say we 
cannot see their civilisation. I cannot make corresponded 
them what they have learning us is not fair to see those 
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is what Amador Guerrero said to the chief Col- 
man, and afterwards the president of Panama died. 
[After this] there came crowds of Negroes who fished on 
our keys and there we had coconut palms and these Ne- 
groes sneaked round there to steal our nuts. And when they 
found themselves on our [land] they always stole our things 
without anybody knowing about it, just as if the things were 
their own, and always at the time of the hunt and the watch 
for the turtles the Negroes came to steal when the Indians 
were not around. And now Colman had a conversation 
with the president Belisario Porras! and asked him 
never to let anyone come in to our coast but he was never 
just to us. The president said that he wanted to place guards 
at Porvenir (Katrkirkol) to keep a look-out for the Negroes 
who came to our coast to steal in ourland. But Colman 
did not want to sacrifice his people for this. He wanted to 
have a guard but he did not want to drag us into strife 
and penalties or to expose us to any risk; it was therefore 
that he made an agreement with the president of Panama. 
And then Porras asked Colman whether he wanted 
to found schools in the villages but he said no, because we 
had not [had] any schools and we did not know how we 
should manage them. Then Porras said that he wish- 
ed to found a school for our children in Panama... »I 
want to found a school in Panama for your children to go 
to because your people still remain in ignorance. It is good 
to pay and to enter your children.» So he travelled along 
the coast to find out the real truth about whether the Indians 
wanted schools or not. First he came to Carti and asked 
the chief there if he wanted a school in that place, but he 
answered no: »We do not want any school for we do not 
know what may happen to us later, we might get into diffi- 
culties over them, as we do not know how we should manage 


1 According to Sapper, 1927, p. 460, and 1931, p. 313, this president, 
by a clever manoeuvre, was successful in winning the Cuna Indians who 
were still on the Colombian side over to the Panamanians. ED. 
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police men treating us like beasts. When all schools was 
established in some of our villages, and our villages was go 
quiet for a couple years, and them police men began to fool 
our people and to fool around with our women, and when 
we jealous for our wife, they will hold us and put us in 
prison, and we have to pay the police to come out from jail, 
and they began to force us to works in hard things, to car- 
ried heavy rocks to the schools houses, and when we have 
a headache, and that will never sorry for us, and they will 
make us still work in hard things, and they started to beat 
us with chains and ropes, and they began to build club houses 
to dance with our wives and with our daughters, and if we 
don’t make us our wife to dance they will put us in jail for 
that (P. 21). And then they began to talked to our people 
that we don’t have owners to help us from our punishment. 
And they began to took off our women nose rings and ear 
rings but police men would go for her, and drag her to the 
house and took her nose rings and break the rings into pieces. 
But they started to mistreat us the same as like how they 
grand fathers mistread our fore fathers too. So the police 
began to mistreat us just like a beast, then was a man hap- 
pened in Playon Chico as follows; and then all the Indians 
was in congress amongst themselves, and they was discuss- 
ing over his children, saying, this always those police in a 
hurry to send our children to school, and that is why the 
police have kill an Indian by name, Oloinkike, and 
police by name Juan Castillo, and after that put his 
son in jail, so we and want to find out what kind of law that 
should be, for been put his son in jail after his father died, 
after that man died and was suicide in Tigre place. So that 
is why you don’t know about police, how they dis us in our 
coast, for we got heavy suffering from them. And then will 
happened with a women the same the same and when they 
put her in a jail they will asked her for a kiss for just a bad 
words. They will say to her, if you don’t give me, I am not 
going to let you out some of your women will do then they 
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these things.» From Carti he went to Nargana and there 
the chief said to him that he would like to have a school 
and president Porras said that he would locate a school 
there. From Nargana he went to Playon Chico and to the 
chief there he said the same thing, but the chief answered 
no. — — — [Incomprehensible] 

From Playon Chico he went to Tupile where the chief 
answered in the affirmative and Dr. Porras said to 
Colman that if they wanted the school he could even- 
tually found one according to the laws...... [incomprehen- 
sible]. 

From Tuptle he went to Ailigandi but there they did not 
wish to have a school, nor in Portogandi where he went after- 
wards. From there he travelled back to Colon. 

This gives me an idea which I have thought of recently. 
We discussed the matter and Colman said to the presi- 
dent that we had not wished to have schools on our coast 
but rather in Panama or in Colon. For I knew what would 
happen to us if they began their schools, just as they 
now have treated us badly and killed some of us, therefore 
we did not want schools on our coast. I knew they would 
treat our people badly. For many years we have had to 
bear the fact that they have treated us unjustly, the 
policemen on this coast. We have become worn out with it 
and with their heavy punishment and God saw how we 
suffered under the burdens of the police and therefore I 
believe that God called us and we arose in rebellion. We 
rebelled to see if we could stop them punishing us. We 
saw that they tried to annihilate us Indians. That is what 
Panama means when they say that we can not see their 
civilization. I can not get them to understand that what 
they teach us is not right, these police treated us like 
animals, However, when the schools were founded in some 
of our villages and it had been quiet for some years the 
police began to flirt with our women and when we be- 
came jealous because of our women they caught us and 
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will let her out. So they lead our women in darkness and 
sins to God. For that time we don’t want their custom what 
they will punish us and if we don’t want their custom thet 
will us in a jail. So you people really don’t know nothing 
about Panama police what they have been doing with us 
for a couple years ago. That time some of your people help- 
ing the police, but not our Indians. That is not any law, 
but they law only calls for penalty who have done bad with 
us. So I cannot realize the law they had for they only find 
a penalty to faithful indians. So all you last contray against 
us, and they will bound us with ropes, and they will put us 
in jail just like as they wanted, and they will play with us, 
and they will hang a rope, and then they will put our men 
their his head down and their feet up. And that is the law 
we get in our coast from police men. But they will find a 
good person to put in jail. In Tigantiqui it happened again. 
A man jealous for his wife, so they got a little vex with one 
another, and then the police have heard about that and as 
they came by night, then the Indians [asked] why these 
police came by night if they want to know about this mat- 
ter, why they don’t come by day. And when the police 
came by night, the police came in rough way, and they began 
treating us like a dog, and then next Indian trying to help 
his country fellow and he shoot the police, but the police men 
get kill, and he only got wounded. And then does police 
men returned back to Porvenir, to get more police men to 
kill indians, but the head Indian said to his men, not to 
trouble to the police men. If we trouble them nobody going 
to help us. And then police men came and burn the Indian 
village and one Indian was got kill too. And plenty money 
was lost to them. And after that then the police men 
started deal with Indian again, and then they went to Rio 
Azucar by night to hold up Indian agatn because they 
want to hold a Indian, because they told a lies to the 
police men. And then the Indian said why we don’t come 
by day and why they by night and then some of Indians got 
shoot. And then they hold up Indian and put them in jails. 
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threw us into prison and we had to pay the police in order 
to get free. And they began to force us to do hard labor 
and to carry heavy stones to the schoolhouses. If we had 
a headache they took no notice of it but we had to work 
hard just the same and they began to beat us with chains 
and ropes and they began to build club houses where 
they could dance with our women and our daughters and if 
we would not let our wives dance they put usin prison. (P. 21) 
And they began to speak to our people and say that we 
did not have anybody who could help us. They began 
to take off our women’s nose rings and ear rings and the 
police dragged our women to the police house and took the 
rings from their nose and broke them into pieces. They 
began to treat us unjustly in the same way as their 
ancestors had treated our ancestors. They treated us 
like animals and then a man happened to come to 
Playon Chico and there all the Indians held a congress 
for themselves and they discussed their children and they 
said: »These police are always in such a hurry to send 
our children to school.» It is therefore that a policeman by 
the name of Juan Castillo killed an Indian by the 
name of Oloinkike after which he put the Indian’s 
son in prison. We should like to know what law it is that 
permits a son be put in prison after the father has been 
killed. And then this man (the son) committed suicide in 
Tigre. You do not know this about the police, what they did 
to us, how we suffered because of them. After that the same 
thing happened with a woman. When they put her in prison 
they asked for a kiss. They said to her that if they did not 
get kisses they would not let her out and then some of our 
women gave them kisses, so that they could go free. Thus 
they led our women to darkness and sin. When we did not 
like their customs they wanted to punish us and put us in 
prison. You do not really know what the policemen of Pa- 
nama did to us some years ago. At that time some people 
helped the police but not the Indians. There was a law for 
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Then all the Indians said to themselves. If a government 
told the police men did us like that? but some the Indians 
said, I don’t think so. We Indian only thinking in this way. 
And then we will send a letter to Panama to the President 
telling about his police men matter, and he will never help 
us from our sufferings what we getting from his men, and 
he will only help the police men more than us and our In- 
dian getting suffering from the panamian police men and 
sitting in a darkness and in a violence, nobody couldn't let 
us out from our penalties, and some of our people crying to 
God to help. And then God sent his mind to us, and then 
we began to plant our minds, and then we began to say to 
one another, we if is not a men and if we don’t got hands 
to fight with, let us be a men and then we be got up and 
make a revolution against men of the Panama and then we 
chase the police men from our villages to their home. And 
now Panamian people still worring over us, and then never 
forget us, and now we forget their buisness, and we only 
friend among ourselves and they still putting our men in 
jail and still our people leaving their home afraid police men. 
And those police men learned our men to robe the things 
with one another, and those men learned our women to do 
evil, but before time we was living among ourselves quiet 
and peace to one another, and we was never trouble one 
another, and now Panamian people still telling lies against 
us to your people, for we hope not a heaving burdens come 
again to us, for we suffer already, for we were brutaliesed 
we were maimed we were killed, we were ravaged in every 
way from Panamian people, but we have feeling souls, pas- 
sions, hopes and desires like any other race in the world. So 
we only want peace among ourselves, and we want only rule 
by our own flag like other race. We have always been on 
the peace, for we are not a wild people among ourselves so 
from long time we were peace among ourselves but some- 
time panamanian will tell you lies that we are going to fight 
against them, but we have no standing arms and navies to 
fight against them. That’s all we can say at present». 
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those who did us harm. I can not imagine [what this law was], 
because they only punished reliable Indians. They were all 
against us and they tied us up with rope and threw us into 
prison as they wished and played with us so that they hung 
our men with rope with the head down and the feet up. And 
it was that law which we got in on our coast along with the 
police. And they found a good person to throw into prison. 
It happened in Tigantiki that a man who was jealous because 
of his wife had gotten into trouble with another. And when 
the police heard about this they came in the night but the 
Indians asked why they came in the night instead of in the 
daytime. And the police who came in the night came in an 
atrocious way and treated us like a dog and the other In- 
dians tried to help his comrade and shot at the policemen, 
one of whom died, but the Indian himself was only wounded. 
And the police returned to Porvenir in order to get more 
police to come to kill the Indians, but the chief of the Indians 
calmed his men. »If we make trouble with the police we will 
not get anybody to help us», said he. And the police came 
and burned the Indian village and an Indian was killed and 
much of value was destroyed. After that [the] police again began 
to occupy themselves with the Indians, and they went by night 
to Rio Azucar to arrest an Indian who had lied to the police. 
And the Indians wondered why they did not come during 
the day and why they came during the night, and some of 
the Indians were shot. And they arrested an Indian and 
threw him into prison. Then all the Indians said to them- 
selves: »Has the government told the police to behave like 
this? » But some of the Indians said: »We do not believe it. 
We believe that we ought to send a letter to the president of 
Panama and tell how his police are acting, but he will never 
help us but will help his police more than us.» Our Indians 
suffered from outrages at the hands of the Panamanian 
police, no one could escape from their crimes and some of 
our people called on God for help. And when God answered 
us we began to come to some decision (»to plant our minds») 
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and to say to each other: »Are we not men and have we not 
got fists to fight with? Let us be men!» And then we re- 
belled against Panama and we drove the police away from our 
villages to their home. But the Panamanian people can not 
leave us alone and can never forget us but we have forgotten 
their affairs. We are friends among ourselves but they are 
constantly putting our people in prison and our people 
leave their homes out of fear of the police.1 And these police 
taught our men to steal from each other and they taught our 
women evil ways, but formerly we lived quietly and were 
peaceful with each other and there was no trouble. And still 
the Panamanian people keep on lying to us. But we hope 
that these heavy burdens will not befall us again, because 
we have already suffered, we have been made degenerate, 
we have been mutilated, we have been killed, we have been 
devastated in every way by the Panamanian people, and 
yet we have souls which can feel, passions, hopes and desires 
as every other race in the world. We only wish peace and 
we want to manage our affairs under our own flag like other 
races. We have always been peaceful and not a wild people 
among ourselves and we have since far back had internal 
peace. In spite of this the Panamanians could sometimes 
lie and say that we wanted to fight with them, and yet we 
have no army and navy to fight them with. This is all we 
can say for the present. ~ : 


1 This evidently refers to the Panamanian retaliations against the In- 
dians in general and the participants in the rebellion of 1925 in particular. 


225 


II. History of, and Names for, Neles; Ibeorgun’s Life. 


In the preceeding chronicle Ibeorgun’s réle of mythic Hero has ap- 
peared in several places. Now the following document takes up the 
whole of Jbeorgun’s history and what he taught the Cunas. One 
version of the history of this mythic Hero has been published by 
Nordenski6éld in 1928, b, pp. 79—93. This document, published 
in its original Spanish version, is based on pages 7—18 in a hand- 
written paper by Ruben Pérez Kantule, GM.31.27.1. In the 
material which Pérez himself in 1931 brought to the Gothen- 
burg Museum the same legend-sources form part of a version equip- 
ped with illustrations, found in the document volume GM.31.26.7. 
All the versions are from the dictation of Néle of Ustipu, 
written down and translated into Spanish by Pérez. 

The text by Pérez which is published here with its illustrations 
is given with the translation into English and with comments to 
which further formerly unpublished texts about Ibeorgun have been 
added. The same system for notes and explanations of words is 
applied here as in the foregoing text. For the explanatory English 
text only limited parts of the material have been available for this 
section in Swedish translation by Nordenski6édld. It has been 
possible to translate part of it from the arrangement made by 
Nordenski6ld for the Swedish public, which arrangement 
contains extracts from different texts treating Ibeorgun (1932, b). 
His general views as to the worth of the Jbeorgun legends, expressed 
at the end of his article, are inserted here before the documentary 
material is allowed to speak for itself. ED. 


Nordenski6éld, 1932,), p. 217: 

»Ibeorgun has taught human beings many other things. 
From what I have said here we see how the Cuna Indians 
give the credit to Ibeorgun for the development of almost the 
whole of their culture. He is never described, however, as a 
creator. As well as the other mythic Heroes he, in contrast 
to God, never interferes nowadays in men’s lives. He is 
looked upon as a person who belongs to the history of the 
past, who has finished his work. His name is never men- 
tioned in connection with the realm of the dead. No one 
seems to know or worry about where he is now. He is, 
however, still the great name among the Indians, which fact 
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finds expression in one instance in the naming of the council 
house in the capital Ailigandi, which they have called Jbeor- 
gun nega, Ibeorgun’s house (Fig. 18). 

Ibeorgun is described as the founder of the Cuna culture 
and as such he is a real Indian mythic Hero. He is even the 
great moralist, who exhorts the people to keep peace with 
each other, to honor their father and their mother, to have 
respect for the old, to be honest and so on. Although honesty 





Fig. 18. The Cunas’ official stamp with the inscription Jbeorgun Nega. 
Taken from a letter, GM.31.26.r.a., which, during Pérez’ visit in Gothen- 
burg, came to him from San Blas. Actual size. 


and respect for the old in any case characterize the Indians 
to a great degree, it is nevertheless clear that the moral 
teachings which Ibeorgun preached were something new and 
strange which he was inspired to say. Jbeorgun has here 
become a missionary who teaches much of the best in Christ- 
ianity. When it is said for instance that he has taught the 
Cunas not to kill children born out of wedlock, we recognize 
the missionary for whom such an act was an abomination. 
It seems to me thus as if these stories about the mythic 
Hero Ibeorgun had mingled with the traditions about one or 
another of the Catholic missionaries or French Huguenots 
who lived among the Cunas at the beginning of the eigh- 
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. teenth century or earlier. These men did not succeed in 
converting the Cunas to Christianity but what they preached 
obviously made an impression on some of the Indians and 
was repeated later no doubt in the council houses of the 
Indians, generation after generation. 

It may seem to be of little importance to study such 
Indian myths and concepts which are saturated with Christ- 
ian ideas. This is in my opinion a great mistake. On the 
contrary it seems to me to be of great interest. We have the 
chance to observe how the myths undergo a change under 
the impact of another religion; we see what it is in Christi- 
anity which has impressed the Indians. The study of such 
changed myths becomes an important contribution to the 
knowledge of the laws of changes in cultures. The value of 
such myths influenced by Christianity is increased by the 
fact that we have, even among the Cunas, myths and con- 
cepts, which are in contrast to them, untouched by Christian 
influence. » 
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GM. 31.26.7, handwritten paper by Pérez. 
»Historia, Los Nombres de Néles, La Vida de Ibeorgun. 


(P. 1). Hace muchos ajios hubo un gran diluvio en este pais, 
cuando vivia o reinaba Dada Acban el pais. Los que vivian 
en el pais eran numerosos. La caracter de las gentes de 
Acban eran muy malos antes de la destruccién; andaban con 
palabras sucias; peleaban por insignificantes cosas; robaban 
las cosas agenas, mataban unos a otros y en fin la creencia 
moral (Dios) estaba completamente olvidada. 


Para destruir las gentes Dios (Diosdguila) mando gran 
cantidad de agua para inundar la tierra para las gentes, y 
fueron llevados todas las criaturas por el agua. Sd6élo un 
cerro mas elevado del pais qued6 como una isla entre medio 
del agua. Este cerro es el Abyayala (Tagargunyar, Guala- 
gunyar). 

Después de la destruccién el pais quedé6 en desnudez y 
bajaron de nuevo las nuevas gentes a la tierra y también 
descendieron nuevos animales y nuevas plantas. Después 
vino Ibeorgun que avis6é a la gente la venida de los grandes 
néles a la tierra y ensefid a la gente como deben tratat a 
las familias y a los enemigos y él fue el duefio del Abyayala 
despues de la destruccién de la tierra, ensefid también de 
hacer innacopet y de curar los enfermos inatgal, y también 
ensendé en stllaigalas, curquinigalas etc. etc. También pre- 
dicé6 de manera de desarrollar la vista de los néles, cuando 
reina el Ibeorgun vinieron también la sefiora Quiccadir sa- 
biendo de hacer varias cosas y vino tambien Uigudun. 


Después vinieron los siguientes néles: 

1) Néle Tiegun, 2) Néle Cubilel, 3) Néle Baclibe; 4) Néle 
Huagun; 5) Néle Masartummi; 6) Néle Ologana-Conquilel, 
7) Néle Huaguiblel, 8) Néle Sibu, 9) Nélegua Nadili, (P. 2) 
10) Nélegua Olonicdiligua. 

Estos néles no son nacidos de esta tierra, por eso no tu- 
vieron padres. 
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31.26.7. (P. 1) 

Many years ago when Dada Akban lived and ruled there 
was a great flood in this land. Many people lived then in 
the land. But Akban’s people had very bad character be- 
fore the flood. They used ugly words and fought about 
insignificant matters, stole other people’s belongings, killed 
each other and finally their moral beliefs (God) were com- 
pletely forgotten. 

In order to destroy the people God (Diosayla) sent the 
great flood to cover the earth and all the creatures were 
carried away by the water. Only the highest mountain in 
the land stood out like an island in the middle of the water 
This mountain is Abyayala |Takarcuna or Gualacuna, Pl. I B). 

After the destruction the land lay bare and people were 
lowered again down to the earth, also new animals and plants. 
After this [beorgun came and he prophesied to the people the 
arrival of the great néles on the earth and instructed them 
how to behave towards their family and their enemies. He 
became master of Abyayala after the destruction of the earth. 
He even instructed them as to how they should make chicha 
(innakobet) and how to heal the sick (inaigal) He also taught 
the songs about cocoa (siaigala) and about kiirgin [see p. 363] 
etc. He preached about the way to develop the néles’ power 
of sight. During Ibeorgun’s regime the woman Kikkaditr 
also came, and she knew how to do many kinds of things. 
Similarly Uigudun came. 

After this the following néles came: 1) Tiegun, 2) Kubilele, 
3) Paylibe, 4) Huagun, 5) Masartummi, 6) Ologanakunglele, 
7) Huaquiblele, 8) Néle Sibu, as well as the female néles 9g) 
Nadili and 10) Olonikdtligua!. (P. 2) 

These néles were not born on the earth and therefore had 
no parents. ‘The sons of these néles who ruled after their 
fathers were: 1) Néle Gauni son of Néle Pailibe; 2) Nele Salupip 
son of Masartummt; 3) Néle Balippilel son of Tiegun; 4) Néle 


~! 


1 A female néle is called nélegiia. 
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Los hijos de los néles que reinaron después de sus padres: 
1) Néle Guani hijo del Néle Baclibe 


2) » Salupip hijo del Néle Masartummi 

3) » Balippilel hijo del Néle Tiegun 

4) » Inue hijo del Néle Cubilel 

5) » Oguelel hijo del Néle Baclibe 

6) » Caliplel hijo del Néle Olocanaconguilel 

7) » Iguasaliplel hijo del Néle Olocanaconquilel 

BS): @ OlOpae ‘asczavesaesacmayessandes ana caceuntuserumsomemeneenaneas 
9) » Nele Di hijo del Néle Sibu 

IO) 9 )—_ Nalecogtetnyaptlel .......ccsccccesccsccsceccccsvccesscecosceees 
11) » Yattppilel hijo del Néle Tiegun 

T2); 2 INGIUINEL Acces tircesceiuai teasers rie asasigupeseatiiee 
TA): °R: ANGNIDIEL. sca dcedtomminsersccyideiaie savers sare shewdonas 
Ed) |. (CUNUID iueicileoueyebiisekotinbnietce eae earieiiess 


Todos estos tienen padres y madres en la tierra. 


El rio donde habitaron. 


En el Mar Pacifico frente de las Islas de las Perlas desem- 
bocan el rio [llamado] Hualgandi (Anachucuna) y Tuile. 
El Hualgandi es el rio que va hacia Nordoeste que termina 
en el rio Cuzdi. Los afluentes son los siguientes: 1° El rio 
Yavis (Yaviza) que va a la izquierda, terminando en uno de 
los afluentes de Acandi. 2° El rio Ucurgandi [que] va a la 
iszuierda, terminando en uno de los afluentes de Acandi. 
3° El rio (P. 3) Duguez que va a la izquierda del principal, 
termina en el rio Armil. 4° El rio Tupgandi que va a la izqui- 
erda del principal terminando en el rio Pito. 5° El rio 
Mordi que va a la izquierda del principal; termina en el rio 
Satsardt. 

El Rio Tuile es el otro rio que va al Este, termina en 
Purgana cerca del Cana. Los afluentes son los siguientes: 
1° El rio Cuhe que va a la izquierda del principal. 2° El rio 
Puppur que va a la derecha del principal, termina en el 
cerro Tagargun. 3° El rio Tapalts va a la derecha del prin- 
cipal, termina en el cerro Tagargun teniendo un afluente 


Explained and translated text 231 
(Corresponding to pp. 230, 232) 

Inue son of Kubtlel; 5) Néle Ogilel son of Pailibe; 6) Néle 

Kalsplel and 7) Iguasaliplel sons of Ologanakungilel 8); Ologan; 

9) Néle Di son of Néle Sibu; 10) Naluokinapilel; 11) Yatippilel 

son of Tiegun; 12) Natultlel; 13) Nintplel; 14) Kunutp; All 

these had parents on the earth. 


The Rivers Where They Lived. 


In the Pacific Ocean just opposite the Pearl Islands the so- 
called Hualgandt (Anachucuna) [= Chucunaque] river emp- 
ties with Ro Tuile [see Pl. 1A]. Hualgand: is the river which 
originates up in the northwest by the River Cuzdi.1 The 
tributaries are the following: 1) Rio Yavis (Yaviza) to the 
left originates at one of the tributaries to Acandi; 2) R. 
Ucurgandi to the left originates up at one of the tributaries 
to Acandi; 3) (P. 3) R. Duquez from the left and the river 
Armil; 4) R. Tupgandi from the left from the river Pito; 
5) R. Mordi from the left from the river Satsardi; 

Rio Tutle is the river which comes from the east from 
Purgana near Cana. The tributaries are: 1) R. Cuhe to the 
left; 2) R. Puppur from the right from Tacarcuna Mountain; 
3) Rio Tapalis from the right from Tacarcuna Mountain 
has a main tributary by the name of R. Caapd: to the right 
of Japalis. This tributary too comes from Tacarcuna Moun- 
tain, 4) R. Pae to the right of the headriver. This one also 
comes from Tacarcuna and has a main tributary Sicd: to 
the right from the same mountain; 5) R. Yeye which comes 
from the right from the same mountain. Round the moun- 
tain Tacarcuna there are kalus [kalu place for evil spirits, 
ponis}, the leading Kalu Ibakki. 


Ibeorgun’s Life. 

Spanning the River Tusle there is a natural rock bridge 
Akuabtrmali. Near the mouth of the river Yeye these rocks 
reach almost as high as the roof of our houses. When one 


1 Notice the Indian way of expressing that the river flows toward the 
source. 
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principal que es el rio Caapd: que va a la derecha de Ta- 
palis; termina también en el cerro Tagargun. 4° El rio 
Pae que va a la derecha del principal, termina en el mismo 
cerro, tambien lleva un afluente principal que es Sicdi, va 
a la derecha termina en el mismo cerro. 5° El rio Lleye 
que va a la derecha del principal, termina en el mismo cerro. 
En alrededor del cerro Tagargun estan los calus, el principal 
es el Calu Hibaqut. 


La vida de Ibeorgun. 


Arriba del rio Tusle esta cruzando un puente natural 
hecho de rocas que llamaron Acuabirmali; cerca de la boca 
del rio Lieye que eleva hasta la altura del techo de una casa 
nuestra. Al pasar debajo de dicho puente en seguida siente 
flojo (mommoogua) por tal razon llamaron también con el 
nombre de Mommon (flojedad). Un poco mas arriba del 
Moémmon queda la boca de Lleye donde esta una extensa 
llanura poblada por las gentes, que poblaron después de la 
destruccién de la tierra. Este pueblo es Abya que con miles 
de vida habitan. Cuando estaban alli vino un hombre en 
las primeras horas de una noche en el rio de Lieye, gritando 
Yoo, Yoo, Yoo. Ellos no conocian quién venia lo que gn- 
tando hacia el monte ignorando quién era. Pasando unos 
minutos apareci6 una persona ya en la edad de joven. El 
joven anuncié su venida diciendo que el venia del cielo a la 
tierra y no conocié su vida; ya conocié parado entre medio 
de usted; por lo tanto no tengo padre ni madre en la tierra. 
Sigui6 a predicar para las gentes diciendo: Hemos nacido 
en un sdlo padre y una sola madre por eso todo los que viven 
en esta tierra son paisanos (P. 4) nuestros (cuenatgana quil- 
mala). ‘Tenemos una sola clase de sangre una sola lenguaje 
y una sola vida y una sola costumbre. Estas costumbres son 
[las que] Dtosdguila ha dejado para nosotros en esta tierra. 
Dijo también que construyera una surba para mi y los hicieron 
una vez para él. Entonces entré en la surba para cantar. 
En la oscuridad del medio de la surba los espiritus comen- 
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goes under this bridge one feels lazy (mommogua) therefore 
it was called Mommon (laziness). Somewhat above Mom- 
mon is the mouth of Yeye where there is a great plain and 
where the people lived after the destruction of the earth. 
This village is Abya, where thousands lived. They were 
there when during the first hours of the night a man came 
by the river Yeye and he screamed yoo, yoo, yoo. They did 
not sense or know who it was who came screaming from the 
forest. After some minutes there appeared a person who 
was already an adolescent. He notified them of his arrival 
by saying that he had come from heaven to the earth and 
he did not know the story of his life. He arrived complete 
in the midst of us. »I have no father nor mother on the 
earth», said he. He continued to preach to the people and 
said: »We have been born of one father and one mother 
and therefore all of us who live on the earth are country- 
men (P. 4) (kuenatgana kilmala). We have one blood, one 
language, one life and common customs. These customs 
God (Diosayla) has given us here on the earth. He also 
said that they should build a siérba for him and they did 
so. Then he went into this to sing. In the darkness in the 
middle of the sérba the spirits (poniomegana) began to sing 
saying »Ibeorgun nelelba». When the people heard this name 
they called him Ibeorgun or, actually, Néle Ibeorgun. 

The Significance of Yoonega. During the night in the vil- 
lage Yeye or Abya one heard the cry yoo, yoo from the first 
master of Abyayala. When they heard this scream they 
changed the name Abya to Yoonega. There is found also 
in this section a kind of palm the seeds of which when they 
fall to the ground make a noise like yoo-yoo-o and as these 
palms are found there in great numbers people even say 
that the village took its name, Yoonega, from them. The 
palm was called yoosappi from the sound of its seeds when 
they fell to the earth. It was formerly diamma (Pl. I E). 

When Ibeorgun came he noticed that the people did not 
know about anything. Therefore he began to instruct the 
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zaron a cantar (poniomegana) diciendo »Ibeorgun nelelpay. 
Oyendo el nombre las gentes nombraron con el nombre de 
Ibeorgun el verdadero nombre (Néle Ibeorgtun). 

Significactén de Yoonega. Durante la noche de un dia en 
el pueblo Lieye o Abya oyeron los gritos de primer dueiio de 
Abyayala (Yooo, Yooo). Oyendo este sonido los cambiaron 
el nombre de Abya con el nombre de Yoonega y también 
hay en esta regién una clase de palma que al caer su semilla 
produce un sonido particular yoo-yoo-o asi por la numerosa 
de esta palma dieron el nombre Yoosaf#: por el sonido de 
sus semillas al caer; Antes llamaban diamma. Asi dicen 
también que por tal razén se Ilaman el pueblo Yoonega. 

Cuando vino Ibeorgun viéd las gentes no sabian nada; 
entonces puso a ensefiar diciendo debemos saludar a los 
demas por la mafiana; preguntando cémo ha amanecido y 
en que ha sofiado durante el suefio y chocando la mano de 
uno cuando llega a nuestro presencia diciendo cannarquine 
y la persona con quién habla dira tambien anbacannarquine 
no siente ningun mal en mi pueblo, por Dios ha guardado 
todavia mi alma de las enfermedades y asi empleandw lo que 
tuvo en los pasados del afio, del mes y el trabajo que tuvo 
en los pasados aiios y el pueblo que cosa ha sucedido durante 
los dias pasados, etc. etc. diciendo que no olvide de con- 
versar de este modo para los demas gentes, que sea sus 
fieles amigos sus familias y que sean sus enemigos cuando 
encuentran a su presencia. 

En el tiempo cuando vino el Néle Ibeorgun estaba la tierra 
en bulla; se oyeron hacia arriba entre atmésfera gritos, 
lloros y también se oyen lo mismo debajo de la tierra. Estos 
gritos son los ecos de las gentes de Dada Acban quedé des- 
pués de haber llevado el pueblo el Muosis cuando reinaba el 
Acban. Como dicho el Néle Ibeorgun que no conocia su vida 
que donde nacido vino conocido todas las cosas como silla- 
igalas, caburigalas, curquinigalas, 1nnacopetigal, absoget etc. 
etc. puso a predicar. Dicho que Dios ha criado nosotros, 
(P. 5) para establecer en la tierra y para guardar la tierra 
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people saying: »In the morning we ought to greet other 
people and ask how they have wakened and what they have 
dreamt during their sleep. When anyone comes to our 
living place we ought to shake hands and say kannarkine 
[how do you do?] and the person should answer anbakan- 
narkine. »Everything is all right in my village because God 
has still preserved my soul from illness». Thus they should 
occupy themselves with what has happened during the year, 
and recently, about the work that has been going on and 
what has happened in the village, and so on. They should 
not forget to converse in this way with their friends and the 
members of their family, yes, even with their enemies if 
they should meet them. 

When Néle Ibeorgun came there was a great commotion 
over the earth. Screams and weeping were heard from the 
air and even from down in the earth. These screams were 
echoes from Dada Akban’s people from the time when the 
great flood (muosts) carried away the village during Akban’s 
time. As has already been said Jbeorgun did not know how 
he was born but yet he knew about everything such as 
statgala (song about cocoa), caburigala (song about the 
Spanish pepper), ktirginigala (song for improving kérgin), 
innakopetigal (the song about chicha), absoget [= absogéds 
igala, the song for expelling sickness] and so forth. About this 
he lectured. He said that God had created us (P. 5) to 
live on the earth and to take care of the earth and its 
things. We should love the earth as our own body and 
our parents, and we should take care of the earth as we 
would of a beautiful thing because we have been born on 
it and have grown up on it and it is the earth which gives 
us and the animals and the plants life and the power of pre- 
serving life plants. He also spoke about the respective 
names for the members of the family. 

How One Shall Designate the Members of the Family. As 
the people only had a poorly developed language Ibeorgun 
continued to instruct his countrymen and he said: »The one 
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y las cosas. Debemos amar la tierra como amamos nuestro 
cuerpo [y] nuestros padres y debemos observar la tierra 
como una cosa bella, porque hemos nacido en ella y cre- 
ciendo en ella y ella es la que da a nostros las vidas para los 
animales las plantas para no perder la vida y hablé sobre 
el nombre que lleva cada uno acerca de la familia. 


La manera de llamar a las familias. — Como las personas 
se encuentran con palabras rudimentarias el Ibeorgun siguié 
a ensefiar a sus paisanos diciendo: Lo que crié a nosotros 
debemos llamar baba, selet, tbet; lo que diéd la mama nana 
mam, el padre de mi padre dada; la madre de mi padre mu-u; 
y la madre y padre de mi madre se llama lo mismo que el de 
padre; El abuelo de mi padre y madre dadtacsicquit; la 
abuela de mi padre y madre muutacsicquit; el hermano mayor 
Milla; el hermano menor urba; la mujer a su hermana mayor 
urbala; la mujer a su hermana menor iol; El hombre llama 
a su hermana puna, la mujer a su hermana yae, susu, car- 
cuenat; el hermano de mi padre y madre quilol y el tio se- 
parado guilu; la hermana de mi padre y madre ammor y la 
separada amma; la mujer llama a su hijo del tio o tia uga, 
yaya, el hombre a su hija del tio o tia om; el hermano de mi 
abuelo y abuela dador; la hermana de mi abuelo y abuela 
muucua; el esposo de mi madre tucso, quilu; el hijo de la 
esposa y esposo cabalu, sammor; la hija de la esposa o esposo 
huapun, huapa; el hermano de mi mujer uba; la hermana 
de mi mujer ambe; la mujer llama a su cufiado acsu; la 
mujer llama a la esposa de su hermano an-na; los paisanos 
nuestros wsagan, quilmala, cuenatgana; el criado sabca, el 
hijo del hermano o hermana nicor; la hija del hermano o 
hermana stlla 6 stol; la mujer del hijo faba; el marido de la 
hija sapin asu; el padre y madre de la mujer saca; el marido 
de la mujer suht, mastol; la mujer del hombre ome, abirquin; 
los padre del marido saca; el marido de la hermana de la 
mujer ambe-suhi; el hermano o hermana del suegro saca; 


(P. 6). 
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who made us we should call baba, selet, 1bet, the one who 
nursed us nana, nam, for father’s father we say dada, for 
father’s mother muu, and for mother’s father and mother’s 
mother the same thing. For father’s or mother’s father’s 
father one says dadtakstkit, and for father’s and mother’s 
father’s mother mutakstkit. An older brother 1s called hilla 
and the younger brother urba. The wife calls her older 
sister urbala and her younger sister iol. The husband calls 
his sister puna and the woman calls her sister yae, susu, 
karkuenat. Father’s brother and mother’s brother are called 
kilol and a »tio separado» (single uncle?) kilu. The father’s 
sister and the mother’s sister are called ammor and the »se- 
parada» amma. A woman calls her male cousin uga, yaya. 
A man calls his female cousin om. For a great uncle one 
says dador and for a great aunt muukua. My mother’s hus- 
band is tukso, kilu. The son of a man and wife is kabalu, 
sammor, the daughter huapun or huapa. My wife’s brother 
is called «ba and her sister ambe. The woman Calls her 
brother-in-law aksu and her brother’s wife an-na. Our 
countrymen are uisagan, kilmala or kuenaigana. A servant 
is to be called sabka. A brother’s son or a sister’s son is 
called nikor, a sister’s or a brother’s daughter sz/la or sitol. 
The daughter-in-law is to be called paba and the daughter's 
husband sapin asu. The wife’s father or mother becomes 
saka. The woman shall call her husband suki or mastol and 
the husband shall call his wife ome or abirkin. The hus- 
band’s parents become saka (for the wife). The husband of 
the wife’s sister is ambe-suhi. The father-in-law’s brother or 
sister is saka (P. 8). 

Siirba emaket igala. Ibeorgun again spoke to the people 
and told about the way to make a siirba! for the newly ma- 
tured girls and said: »Before we yet lived on this earth our 
ancestors were ruled by sailas. The first and wisest of them 
all was Ibelele, a man of high culture and capable of doing 
miracles. It was he who discovered the way to make a 

1 Enclosure in the hut at the feast for the girl. 


238 Original text 


Surba emaquet tgala. — Ibeorgun predicé de nuevo para 
las gentes sobre [la] manera de hacer stirba para las mucha- 
chas recién desarrolladas dijo las siguientes palabras: antes 
de que no estamos todavia en esta tierra vivieron nuestros 
antepasados gobernaban por saylas el primero que fué el 
sabio de todos es el Ibelele hombre de alta cultura, hombre 
de milagros. El fué quién inventé de hacer la stirba para 
la nifia cuando comienza de echar la sangre por la matriz. 
Ibelele principi6 de hacer la siirba para su hermana en 
tiempo de su menstruaci6n. 


Ibeorgun dijo: cuando uno de ustedes llevan su nifia ya en 
tiempo de desarrollar (tuncunaet) deben reunir todas los tti- 
les para el uso de la construccién de la stérba para la niiia. 
Cuando empieza de desarrollar el padre debe avisar al pueblo 
para construir la stirba donde va a bajiar (amnuque); pri- 
mero anuncia en la casa de la reunién (anmaquet nega) y des- 
pués a la casa de cada familia diciendo: pannegquianga uisar- 
bamala y su mujer diciendo angadi uishuenamaloe. Después 
al dia siguiente todos los hombres iran al monte a buscar la 
urhua las buscan cuatro urhuas cada hombre en la madru- 
gada y regresan a las seis y media a la casa. Cuando uno no 
conseguido tiene derecho de conseguir al dia siguiente. Des- 
pués de haber regresado todos deben ir a la casa de reunién 
para que esten todos otra vez listos para ir a la casa de la 
muchacha; el padre de Ja nifia nombra entonces dos perso- 
najes que saben sabdurguanetigala (chichi) para que enca- 
bezan al pueblo para marchar a la casa de la nifia. Viendo 
que ya entraron todos con sus urhuas se comienzan de ir en 
marcha a la casa de la nifia por chichtguanet tocando estos un 
pito llamado [téde]. Al llegarse a la puerta se hacen una voz 
Oh-hoo asi con toda la voz se termina la entrada y se sienten 
en los asientos para esperar el comienzo del trabajo. 


Primero comienzan de poner palos donde va a colocar las 
urhuas la forma de la surba es cuadrada y ponen también las 
mas pequenas centro de la otra. Cuando ya puestos los pa- 
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sirba, when the girl begins to have her menstruation. Ibe- 
lele made a stirba the first time for his sister at her men- 
struation. 

Ibeorgun said: »When any of you has a girl who is just 
about to become mature (éunkunaet) you should gather to- 
gether everything to be used for the building of the stirba 
for the girl. When she begins to menstruate the father 
should inform the village so that the surba shall be built 
where the girl is to bathe (amnuke). He first gives this infor- 
mation in the council house (anmaket nega) and thereafter 
in each family hut saying (pa(ne) negkianga utsarbamala)} 
while his wife says angadi uishuena maloe. The following 
day all the men go to the forest to seek urhua [see drawing 
Pl. 1D]. Each man looks for four urhuas at dawn and they 
return home at half past six. If anybody has not found 
urhuas he has the right to continue the following day. 
When they have all returned they should go to the council 
house in order to be prepared to go again to the girl’s house. 
The father of the girl then chooses two people (sabdurguanett- 
gala) who know the song [about] the seeking for stibdur or chicht 
to lead the people in the village in the march to the girl’s 
hut. When all have entered with their urhuas the march 
begins towards the girl’s hut under the leadership of chicht- 
guanet (sibdur-seekers) who play on ¢ede-flutes. When they 
approach the entrance to the hut they cry out oh-hoo. In 
this way the processional is ended and they take their places 
to await the beginning of the work. 

First they begin to place sticks where the urhua leaves 
are to be placed. The strba is four-cornered and they make 
a smaller sirba in the middle of it. When the sticks are 
placed the chichiguanet gives the order emiski [now!]. Then 
they put down all the urhuas, and after the work is finished 
they all sit down to drink (P. 7). First water is brought 
to them for them to rinse out their mouth with and then 


1 Pane = tomorrow, nega = house, kine = in, utsarbamala = we 
ought to work. 
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los se da la orden el chichiguanet, emisqui; entonces se po- 
nen todos las urhuas; terminado el trabajo se sienten otra 
vez en el asiento para tomar las bebidas (P. 7). Se trajen 
primero el agua para lavar la boca, depués las trajen las be- 
bidas (gopet) estas las trajen las mujeres y salen después de 
haber terminado todo el trabajo. Para que bafiar a la nina 
deben buscar dos mujeres (oget) y para partir el sdibdur (sab- 
dursiquet) para cortar los palos (ucurhual, nisalhual, cuppir 
e iccui). Estas dos mujeres se van del monte para cortar las 
ucurhuala y se corten y envuelven en uvhua bien forrado 
ammarado en hilo de algod6én (l:/batupa) puesto con mague- 
ba; se amarren en la parte dorsal; el tamajio es de una vara; 
el [ancho] de los palos miden de un geme con cuatro dedos de 
largo y se corten también el nisalhuala para colgar el sibdur; 
todos estos palos se buscan en el monte. 

En el medio de la surba pequefia se hacen un cuadro; po- 
niendo los palos de la manera siguiente: primero so pondra 
un palo en la parte derecha con la mano derecha; segundo se 
pondra otro palo en la parte izquierda con la mano izqui- 
erda; tercero hacia atras de la derecha pondra otro palo en 
la mano derecha y cuatro hacia atras de la izquierda pondra 
otro palo en la mano izquierda y pondra también un oyo en 
medio del cuadro cavado hasta el ombligo (simusega) de la 
nifia y pondra sobre el oyo la urhua para taparlo. Estos 
puestos de palos significa uno para la mano derecha y de la 
izquierda para la mano izquierda; y los puestos detras de 
otros son uno para la pierna derecha y otro para la pierna 
izquierda; y el oyo sirve para depositar el agua baiiado ya 
por la nifia. Terminado el trabajo se colocara la nina pa- 
rada en medio del cuadro con la cara al frente donde sale el 
sol. La surba chica se colocara su puerta hacia al Este, pero 
la de la grande hacia donde se oculta el sol. Los dos mismas 
mujeres también llevan el oficio de dar baiio a la nifia y 
pondra en pie atras de la nifia dos hombres para que busquen 
el cangrejo (sucnan) y lamaran el nombre especial nanma- 
quet. éPor qué son buscados estos dos cangrejos? 
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drinks (kopet) [are brought in by the women.] In order to 
bathe the girl two women are sought out (oge?) and to di- 
vide the sabdur (sabdurstket) and to cut the sticks ukurhuala, 
nisalhuala, kuppir and tkkut. These two women go the 
forest to chop ukurhuala which are cut and wrapped in 
urhua, well tied with cotton thread (lilbatupa) prepared with 
mageba. The sticks are bound on the back. Their size is 
one vara. The width of the sticks is one je me and the 
length four fingers. Ntsalhuala is also cut for the hanging 
up of the sibdur. All these sticks are hunted for in the 
forest. 

In the middle of the little strba there is made a four- 
cornered structure (Pl. I C). One places the sticks in the 
following way: first one stick to the right with the right hand, 
then another stick to the left with the left hand. For the third, 
one stick is placed back of the first to the right with the 
right hand and for the fourth another stick back of the 
first to the left with the left hand. In the middle of the 
structure is also dug a hole [so] deep that it would reach to 
the girl’s navel (stmusega) and over the hole is laid urhua 
to cover it. The sticks which have been set down are 
one for the right hand and one for the left hand, and those 
which are placed back of these are one for the right leg 
and one for the left leg. The purpose of the hole is to 
contain the water in which the girl is to be bathed. 
When the work is finished the girl is placed standing up 
in the middle of the structure with her face towards the 
direction where the sun rises. The little siirba must have 
its opening towards the east while the large one has its 
opening towards the direction where the sun sets. The two 
women mentioned above also have the task of bathing the 
girl and they place two men back of the girl who are to look 
for the suknan-crab (Pl. I F), and they have the special 
name of nanmaket. Why does one look for these two crabs? 

Two men are to go to the river shore to seek to catch 
two suknan and when they see the hole left by the suknan 
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Se iria dos hombres a coger a dos sucnan y buscaria en 
las orillas de los rios y cuando vea que esta el oyo del sucnan 
se principiaria entonces a cavarlos; cuando se cogen hasta 
el codo del brazo significa pariacién sera sencilla en tiempo de 
su matrimonio, (P. 8) cuando tenia mucho trabajo de coger 
significa la pariaci6n sera con muchas penas para los nostn- 
ces (mucangala) 6 con mucho trabajo. Cuando las dos clases 
de sucnan (uno macho y otro hembra) cogidos son bravos 
significa los dos seran bravos durante el tiempo de su 
conyugal. Estos se pondran en tinajas (metequine) para ob- 
servarlos. Cuando el macho del congrejo sucnan muere hasta 
en un dia 6 dos 6 tres se dicen que el marido morira entre 
un aiio 6 dos, tres y cuatro afios de su casamiento; pero es la 
hembra sera para la mujer la muerte. Cuando ven que el 
macho ha huido de la tinaja se dicen que la separacién tendra 
para nifia si el huido es hembra significa la mujer buscara 
otro hombre detras de su marido. Cuando el sucnan macho 
muerde al hembra, se dice la nifia casaraé con un hombre 
bravo y si la hembra es para la nifia. 

En el mete pondra también tinusa, obctbpugat para blandar 
su purba. Esta tinaja se colocara donde esta la nifia. Las 
mujeres que han aprendido hacer bajiar la nifia desarrollada 
sdlo éstas tienen la obligacién de dar bajio a la nifia en tiempo 
de estar en surba, pero las demas estan prohibidos de dar 
bafio para la nifia. En cerca de la puerta se colocara magueba 
y purtaque (espip) para usar las mujeres que van a cargar el 
agua, se pintara en la perfil de la nariz y en el rostro signi- 
fica su purba wilup y pondra un cayuquito (tna ulu) para de- 
positar el agua y pondra en la surba los calabazos (tsbur). 
Las mujeres van en varios grupos donde esta corriendo el 
rio para buscar el agua para traer al cayuco; Nenara el cay- 
uco y llamara después a la mujer Ohget para que da el bafio a 
la nifia recien desarrollada. Cuando queda vaciado el cay- 
uco se empezara otra vez a depositar para llenar de nuevo el 
cayuco, deben de Ilenar dos veces el cayuco un grupo de mu- 
jeres; entonces terminara y sentara todos en los asientos para 
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they begin to dig them out. If they get hold of them, when 
the arm reaches to the elbow down into the hole it means 
that the girl will have an easy child-birth (P. 8), and when 
it is much work to catch them it means that the child- 
birth will take place with difficult labor. When the two 
crabs (one he and one she crab) which have been caught 
are vicious it means that the two contracting parties will 
have a tendency towards anger during marriage. One puts 
the crabs in a pottery vessel (mette — pottery vessel, kine — 
in) and watches them. If the he crab dies within one day, 
or two, or three, it is said that the girl’s mate will die within 
one, two, three, or four years after the marriage, but if it 
is the she-crab the forecast of death concerns the woman. 
When one sees that the he-crab has moved out of the vessel 
it is said that there will be a divorce caused by the man, 
but if the she-crab has moved it is a sign that the woman 
is going to hunt for another man behind her husband’s 
back. When the he-crab bites the she-crab it is said that 
the girl will be married to a brave man, and if it is the 
she-crab which does the biting the man will get a wild wo- 
man. 

In the pottery vessel there is also placed timusa [a stone 
from the river] and obstbug(u)at [white corn] to soften up 
her piirba, This vessel (Pl. I F) is also placed where the girl 
is. The women who have learned how to bathe the [matured] 
girl and only these, have the obligation of bathing her in the 
stirba, the others are forbidden to do it. Near the entrance 
they collect mdgéba (red dye) and purtake (espib-mirror) for 
the use of the women who carry the water. One is to paint 
the bridge of the nose and the face and that means the 
girl’s ptirba uilup (menstruation) and one places a little 
canoe (¢na ulu) for the water, as well as ézbur [calabashes], 
in the surba. The women go in different groups to the 
Tiver to find the water in order to carry it to the canoes. 
The canoe is to be filled, after which the woman oget is 
called in order that she may bathe the newly matured 
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tomar la bebida y para comer el alimento. Ja carne de los 
animales comestibles o sea. de pescado o de sopa de ajies 
seria el alimento para las mujeres. ;Para qué comen los 
alimentos? Se alimentan para observar la nia. Cuando 
ven que el alimento gasta mucho durante el dia significa 
que la nifia no servird para repartir los alimentos (P. 9) 
durante la reparticién del alimento o de otras cosas y si es 
de revés la nifia servira buena para la reparticién. Durante 
el dia dard ochos bafios a la nifia y cuatro veces durante la 
noche. Las ohguetganas dormir4n con la yae en la stirba y 
la madre de la nifia colocara su hamaca en la puerta de la 
strba. Hay una ley pues para nosotros de dar baiio a las 
nifias recién desarrolladas de este modo en el agua, si no hi- 
ciera este trabajo se dice que la yae es maqui si es banada se 
dice yae ocaletdi. Este baiio lo demuestra que al principio 
de su nacimiento tuvo también bafio que fué bafiado por 
muganas y en los dias de su desarollamiento es su purbawi- 
luppu. La duracion del baiio es de ocho dias. 


Como hacen para buscar el stibdur al terminar el batio. — 
Primero lo reune todos los utensilios para llevar al monte. 
El sabdurguanet se corta nathual para construir la canasta 
(inuesile) para poner 2 huevos cocidos, platanos maduros 
(ila) un custu de innaosi, una pipa para fumar, unos granos 
de cacao, llevan también sillanala puesto con carbon en 
fuego. El primero va a buscar el arbol el padre de la nina y 
pone debajo del arbol unos trozos de palos gruesos para 
banco para sentarse cuando Megan los sabdurguanetgana al 
arbol. 


La salida. — Primero los dos iban al lado del otro y un 
poco distante el hombre principal hace una vuelta alrededor 
del segundo hasta cuatro veces; llevando el segundo el s:lla- 
nala. Después el segundo ira después del otro en el camino 
hasta llegar al arbol. Entonces se tomara asientos y comera 
el primer hombre comera primero por la mitad del huevo y 
por la mitad el platano maduro (lila) y pondra las mitades 
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girl, When the canoe is empty it is filled again, one group 
of women should fill the canoe twice. Thereafter they 
finish and all sit in their places to eat and drink. For the 
women the following food is suitable: the meat of edible 
animals or fish and soup of aji. Why do they eat? They 
eat in order to observe the girl. When they see that the 
food is soon eaten up during the day it means that the 
girl will not be a clever housewife. (P. 9) And in the opposite 
case it means that she will be an efficient one. During the 
day they should give the girl eight baths and during the 
night four. The women oget are to sleep with yde in the 
sirba and the mother of the girl shall hang her hammock 
in the entrance to the sirba. It is a law for us to bathe 
the newly matured girls in this way. If it does not take 
place it is said that yde is maki but if she has been bathed 
one says yae okaletdi:. This bath shows that she even in the 
beginning of her birth was bathed, she was bathed by Ma 
and during the days when she is developing one says pir- 
bauiluppu (menstruation). The bathing lasts for eight days. 

How They Look for Sibdur to Finish the Bath. (Pl. 1G). 
First everything is collected which is needed to be taken along 
to the forest. The sdbdurguanet cut nathual to make a basket 
(snuestle) in which is laid two boiled eggs, ripe bananas (lila), 
one totuma (cuitu) of [chicha de pifia (pineapple beer)] 
-innaost, one smoking pipe, some cocoa beans. In addition 
to these the brazier (stanala) with burning coal is carried 
along. First the girl’s father is to look for the tree and he 
places under the tree a number of thick poles as a bench to 
sit on when the sdbdurguanetgana [= the sidbdur-seekers] come 
to the tree. 

The Procession. First the two go side by side and at some 
distance the leading man makes a circle by walking round the 
other as many as four times. The other one carries the brazier, 
Sianala. Then the other one walks after the first on the way 
until they come to the tree. There they take their place and 
first the first man shall eat half of an egg and half of a ripe 
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en medio de la rama del arbol. Del mismo modo se hara el 
segundo hombre. Despues fumaran la cachimba y huarsuit 
en cuatro veces, entonces ira el primer hombre donde esta 
el Arbol (tambien comeran sucnan) comenzara y hacer des- 
pertar el arbol nombrando cuatro veces asi: oloatdidili ataque 
con haciendo revueltas alrededor del arbol para comenzar 
la subida. Cuando va a subir se hara las mismas vueltas 
hasta llegar a la rama. Esta rotacién significa perder el 
alma contra el chicht (pburba otuegue). Pero el segundo hombre 
queda debajo del arbol con cabeza abajo echando fuego sdlo 
en huarsutt es (P. 10) prohibido para el segundo hombre ver 
al otro subiendo porque se caera entonces el que esta subi- 
endo en arbol. En las ramas del arbol se cantara el hombre 
en chicht purba de qué modo ha hecho el arbol y pondra acos- 
tado en las ramas del arbol nombrado todas las mujeres de 
sibdur y ellas se ocupardn de trajer la hamaca invisible para 
reposar al hombre (purbale). Primero lo cogera el fruto 
donde esta colocada la rama hacia Este formado bien con 
sus ojas; después lo cogera donde queda al Oeste (dadarcu- 
anesiquit); después que esta al Sur (nuale siqut) y el ultimo la 
del Norte (sabirlestquit). A veces no vera el fruto en el ar- 
bol y el hombre cantara para que salga o aparecen los frutos y 
cuando viera que hay frutos lo subira hasta mas delgadas 
ramas y no sentira el caimiento y al recoger tod» lo bajara 
a la tierra haciendo las mismas vueltas hasta llegar a la 
tierra. Entonces amarran bien el ramillete (time) y volveran 
otra vez al pueblo donde esta la casa de la yae. Al acer- 
carse al pueblo lo anunciara a las gentes del pueblo por me- 
dio de [téde] para que el pueblo quedan listos de no ver los 
sabdurguanmala cargando el sibdur. Se dice es prohibido 
para las demas gentes a ver el sibdur porque entonces los 
nifios del otro naceran con manchas negras como el jugo de 
sibdur en algunas partes de sus cuerpos (purba chichi). Al 
llegar a la siirba se entregard entonces los sébdur a la mujer 
que bafié a la nifia durante el bafio (ohget) y pondra en el 
palo de nisalhuala se guardara bien hasta usarla a las 2 dela 
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banana (lila), and the other halves he shall place in the middle 
of a branch oi the tree. In the same way the other man shall 
proceed. After this they are to smoke the pipe and huarsit, 
the incense cigar, four times. Then the first man goes to 
the tree, (they are also to eat the suknan-crab) and he shall 
begin to wake the tree by calling four times like this, dloas- 
didils atake’ at the same time taking some turns round the 
tree in order to begin the climbing. In climbing up the same 
turns are made until the branch is reached. This going around 
means losing the soul to chichi (the sabdur tree).2 The other 
man in his turn remains under the tree with his head bowed 
down. He is to keep the huarsit lit — the cigar for incense 
(P. 10) and it is forbidden for him to look up, because if he 
does the one who Is climbing will fall down. Up among the 
branches in the tree the man shall sing about chichi-piirba, 
the sibdur- tree’s purba, how the tree has been created, and 
he shall sit on the branches at rest and count up all the sdbdur 
tree’s women, and these occupy themselves then by stretching 
out the invisible hammock in order to refresh the man (pir- 
bale-spiritually). First he shall take the fruit on the branch 
to the east, carefully measured with his eye, then on the branch 
to the west (dadarkuanesikit), then on the one to the south 
(nualestkt) and finally on the one to the north [saptrestkit]. 
Sometimes the man can not see the fruits in the tree, in which 
case he shall sing in order that the fruits may come into sight, 
and when he can see that there are fruits, he shall step up 
even to the thinnest branches and he shall not feel any faint- 
ness, and when he has picked everything he shall come down 
to the ground carrying out the same circular climbing until 
he has come down. After this they shall fasten the little 
branch (timne) carefully and return to the village where yde’s 
house is. When they approach the village they shall notify 
the people of their arrival by means of #édé [a flute] in order 
that the people may be warned not to look at the s&bdurguan- 


1 gloaididili = the name of the tree, atdke = awakel 
? Purba otuegie = to hide »the soul». 
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noche para principiar de pintar el cuerpo de la yae. Primer 
que hara es partir las mitades todo el fruto. Esto lo hace 
la mujer ohget. Ella lo pondra el pafio rojo para falda v 
pondra otra amarrada en el cuello bajado hasta la falda. 
Este pafio los ponen para cubrir el sdbdur cuando va a 
principiar de partir en mitades [con un cuchillo] sin mirarlo. 
He olvidado de poner una continuacién de prohibicién de 
ver sibdur, Dicho también Ibeorgun por la orden del her- 
mano de Ibelele (Pugasu) fué prohibido de ver s&bdur 
cuando venia hacia la casa. Cuando Pugasu guerreré con 
los ponis pinté su cuerpo cun el jugo de sabdur para 
refrescar el cuerpo (ofaminipohe). Sigue de la cortadura 
del sabdur. Cortando el fruto a veces el camino (P. 11) 
del cuchillo a la direccién izquierda, se dice entonces que 
la nifia Cuando case buscara una falta adulterio detras de 
su marido, y si la direccién del cuchillo va a la derecha se dice 
la falta caera al marido; pero si va a la direccién directa 
se dice que los dos van andar bien por toda su vida sin hacer 
faltas de adulterio. La direccién mala puede pasar cuatro 
o mas veces en sibdur. Después se observara adentro del 
fruto (esana); cuando veia los pulpos son blancos se dice 
que la nifia no sabe nada de palabras malas ni sabe de vivir 
con los hombres, pero si veian que hay como hilos negros 
cruzados en los pulpos se dice que la nifia sabe de hablar con 
palabras malas y sabe de manera de vivir con los hombres 
(neguist). A las 2 de la mafiana comenzara de dar bafio con 
agua y después pintard con el sébdur de la manera siguiente 
mezclado con magueba: primero desde el pinasuccu pasando 
el ombligo (stm) hasta en la parte del érgano uterial y detras 
en la parte mitad de la espalda; después se pintara en todo 
el cuerpo hasta partes mas pequefias del cuerpo. Pintado ya 
demorara un poco después la da el bafio para la nifia; des- 
pués pintara de nuevo con sibdur todo el cuerpo. Cuando 
amanecer el dia la yae ya esta negrita. Se dice entonces la 
sefiorita bafiada (yaeogalet) ya no llamaran entonces con el 
nombre que tenia antes sino con el nombre de yae. 
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mala carrying sibdur. It is said that it is forbidden for the 
other people to look at sibdur because if they do their child- 
ren will be born with black spots like the juice of s%bdur on 
their body (pirba chichi). Upon arrival at the stirba the sab- 
dur-fruits are given to the woman who bathed the girl (oge?) 
and they are hung up on the pole made from the nisal tree, 
where they are well cared for until they are used at two 
o’clock in the night when the painting of the yde’s body be- 
gins. First the fruit shall be divided into two halves. This 
the oget-woman does. She shall put on the red cloth as an 
apron and she shall put on another cloth tied round the 
throat which extends down to the apron. She does this in 
order to cover the sdbdur when the begins to divide it, so 
that she will not see it. [I have forgotten to give a continua- 
tion of the commandment against looking at sabdur!] Ibeor- 
gun also said that he was forbidden by Ibelele (Pugasu) to 
look at sdbdur when he came to the house. When Pugasu 
[Venus] fought against the fonts [the evil spirits] he painted 
his body with sibdur juice to invigorate the body (otamini- 
pohe). Now the cutting of the sibdur continues. In the 
cutting of the fruit (P. 11) the knife at times goes to the left. 
It is said then that the girl when she has become married 
will seek a lover and if the knife takes the direction to the 
right it is said that the blame will fall upon her husband. On 
the other hand if the knife cuts straight without deviations 
it is said that the two will walk straight through their whole 
life without adultery. Indication that the wrong way will 
be taken can be repeated in the sabdur up to four or more 
times. After this one observes the inside of the fruit (esana). 
If the meat of the fruit is white it is said that the girl does not 
know anything about bad words nor about associating with 
men, but if there is something like black threads crossed 
in the fruit it is taken to mean that the girl knows bad words 


1 This has been inserted by Pérez. The following sentence evidently 
belongs to this explanation which appears from the continuation »sigue 
de la cortadura del sGbdur» ED. 
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Habla sobre la manera de hacer inna. 

Para hacer 1mna vamos a cortar los platanos 6 guineos ma- 
duros al principio del trabajo de la surba y hacen bastante 
maduro. Cuando ya madurado todo lo principiaran las mu- 
jeres a hacer en pedacitos muy reducidos para convertir en 
jugos de platanos y echan una cantidad medida al agua (oh- 
puhe). Entonces se cocinan bien; después se enfrian bien 
para depositar en la tinaja (mete) hasta que queda amargo 
(fermentacién) y la prueba para echar el jugo de la cafia con 
jugo de platano (mezcla, pirba mese); después de dos dias 
queda hecha la chicha (nna). El padre de la yae lo avisara 
al pueblo antes de la fiesta. Dira por la mafiana tendremos 
el almuerzo (masmae) primero que tomaremos la inna. 
Como ya reunieron suficiente pescados y guineos (P. 12) 
y a las 12 (yoyoruccu) principiara la inna (timasi) el 
almuerzo (tnnamudiquit) la fiesta. Pués al dia siguiente 
por la mafianita los dedicaran un almuerzo reuniendo 
primero de la marcha hacia a la casa de almuerzo en la 
casa de sayla y de alli se seguiran en filas saliendo pri- 
mero los sabdurguanet y los entraran en las casas; sentaran de 
este modo: el chichiguanedi en el poste (pual saylaquine) al 
frente de eso los grandes personjes como los saylas en cada 
poste y los demas los sentaran en filas y en la mitad de calu 
de la casa los cantules. Después de haber sentado en orden 
los Ilamaran a los j6venes para que carguen las tazas y pla- 
tos; se cargan las mismas las mujeres. Estos jévenes los 
trajeran primero las tazas de agua para limpiar la boca (ca- 
curucquedt) después los platos con alimento; pondran sobre 
las urhuas que significa (esamor) y los principiaran a tomar. 
Acabado el almuerzo los llevaran otra vez los platos y des- 
pués trajeran e] agua para limpiar la boca; y después tra- 
jeran las bebidas; y los llevadores también tomaran y ter- 
mina con disciplina y se retiraran a sus casas otra vez para 
esperar el anuncio de la reunién para tomar la inna. Pasados 
unos minutos anunciaran para ir a tomar; lo reuniran pri- 
mero en la casa de sayla de alli saldran en filas puestos en 
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and knows how to live with men (neguts1). At two o’clock 
in the morning the giving of the bath is begun, after which 
the girl is painted with sdbdur mixed with mdgéba in the fol- 
lowing way: first from pinasukku (the breast) passing the 
navel (stmu) down to the urinary organ and on her back to 
the middle of her shoulders. After this her whole body is 
painted, even the smallest parts, and when this has taken 
place one waits a bit before a bath is given to the girl. Then 
the whole body is painted again with sibdur. When the day 
dawns the yde looks like a negro. She is then called »bathed 
maiden» (yd@eogalet) and she is not to be called by the name 
she had formerly but by the name yée, 

[How] to Brew Inna (chicha). ‘To make inna we are to cut 
ripe bananas at the time when we begin the work on the 
sirba and let them ripen well. When they are ripe the women 
begin to cut them in small pieces in order to get banana juice 
and they add a measured amount of it to water (ohpuhe). 
After this it is cooked well and chilled and kept in a pottery 
jar (mette) until it becomes bitter (ferments) and this is 
tested in order to see whether the sugar cane juice shall be 
poured into the plantain juice (pirba mese, mixture). In 
two days the chicha (1mma) is ready. The father af yde 
shall notify the village of this before the feast. He shall say: 
In the morning we shall have breakfast (masmae) before we 
drink inna. As enough fish and bananas have been already 
collected (P. 12) the zmna feast begins at twelve o'clock with 
breakfast (snnamudtkit). The following day those who are 
to have breakfast in the chief’s house gather together and 
march in rows from there. First the sébdur-seekers come 
and enter the house. They sit in the following order: chicht- 
guanedi (the sibdur-seeker) at the center stanchion (pial 
saylakine) and in front of him the leading personages such 
as the chiefs at each stanchion, and the others sit in rows 
and in the middle of the house’s als the kantules seat them- 
selves [See p. 66]. After they have taken their places in or- 
der the youths are called to bring in the cups and saucers 
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cada cabeza los adornos (calub). Primero saldran los tocado- 
res de dede. Después saldran los tocadores de achunono. 
Después saldran los tocadores de huascala; Después sal- 
dran los tocadores de camgui (cammu purri). Después sal- 
dran los tocadores de cogue. Después saldran los tocadores de 
suara. Después saldran los tocadores de supe. Después saldran 
los tocadores de mulanono y por tltimo los nobles tocaran 
calpipir y después los particulares. A la puerta de inna nega 
diran ohoo y van cada lugar respectivos. Entonces el duefo 
de la inna se pondra su hija que es negrita pintado en sdbdur 
dentro del pajio solo echando su mano derecha afuera del 
pafio donde va depositar la totumita al frente y lado de las 
gentes. Entonces se principiaran a tomar en totumitas 
donde esta en la mano de la yae. Primero el padre, los her- 
manos y todas sus familias; haciendo primero limpiar la 
boca; después los beberan cuatro veces en totumitas de inna 
(chicha) (P. 18) depositara cada vez que tome para que Oh- 
get llena de nuevo la vasija y después de haber tomado sus 
familias se principiaran los demas gentes que han construi- 
do la siirba (inna sae). Cerca de la yae estardn sus hermanas 
parientes para ayudar el trabajo. Los [chichiguanedis] que- 
daran sentados en la puarhuala que serdn tres personajes y 
en el medio el stllanala echando el humo de cacao; el so- 
plente encarga de calentar el huarsuit y el tercero encarga de 
poner cacaos cada vez que termina los cacaos y el primero 
fumara la pipa y puede dar a su tercera. Al frente de estos 
sefiores sus metes de inna y en las canastillas cuatro clases de 
tamajio de totumitas (primero usar4 el menor hasta la mas 
grande) una clase de totuma debe usar cuatro veces y ento- 
nes la cambiara por mayor y sigue hasta termina las clases de 
totumas y ellos ya encontraran medio borrachos y sigue 
han emborrachen. Para ellos se repartiran para su comida 
los (calis) que son huevos. 

Los particulares iran a la yae uno por uno a tomar la inna 
que significa »el pago de trabajo». Tomaran hasta termina 
los que hicieron la surba y todas las mujeres que cargaron 
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which are brought [to them] by the women. These youths first 
bring cups containing water to rinse the mouth with (kakuruk- 
ked1) and the plates containing food. They place them on 
urhuas [leaves] which means esamor [?] and they begin to 
drink. When the breakfast is over they take the plates away 
and bring water for rinsing the mouth, after which the drinks 
are brought in. And those whose serve them shall also drink 
and they finish with ceremony and retire to their huts to 
await the notice of the gathering together for the drinking 
of inna. When some minutes have passed they are notified 
that they are to go to drink inna. First they assemble in 
the chief’s house and from there they go out single file each 
with kalub, the feather decoration attached to the head. 
First the téde-flute-blowers go. After them come those who 
know how to play the achundno, and then those who play 
the waskala. Then come the blowers of kamkt (khammu purrt), 
Pan pipes, and then those who blow in the koke (shell trum- 
pet). Next come the blowers on the suarva (a kind of flute) 
and then the ones who blow the supe-flute. Next come those 
who play the mulanono and finally the leading ones who play 
on the kalpipir (flute of birdbone). Next come the private 
people. At the entrance to the :mna-house they shall call 
sohoo» and go each one to his respective place. Then the 
giver of the feast (the owner of the chicha) shall place his 
daughter, who is painted black with siébdur, inside a cloth with 
only her right hand stretching outside the cloth, where the 
calabash bowl is placed in front of her, and to the side of the 
people. After this they begin to drink out of small totumas, 
which stand by the yae’s hand. The father drinks first to- 
gether with the brothers and the whole family, after they 
have rinsed out their mouth. They drink chicha four times 
in small totumas (P. 13) which they set down every time 
they have drunk so that the oget-woman shall fill them up 
anew, and after the members of the family, the others who 
have helped to build the sérba (innasae), drink. Near the 
yde her sister shall stand in order to help out. The chicht 
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el agua a la yae. Cuando termina inasaet se comenzaran a 
tomar en noematdar: primero los trajeran totumas de agua 
para limpiar la boca; después la inna en totuma Ilena que 
significa (macheret) cuando han tomado todo los trajeran de 
nuevo con la mitad de noematdar que significa heome y 
pasaran tomar a todos presentes. 


Ibeorgun predic6 que dijo deberan tomar un par de noemat 
dar una mayor cantidad y la otra la mitad de la primera. 
Significando que nosotros tenemos cada par de 6rganos 
nuestro cuerpo como de huevos, un par de oidos, un par de 
ojos, el par de manos y pies y nosotros mismos estamos en 
par una mi esposa y otra yo. Cada par los ayudan unos a 
otros. Ejemplo: cuando en una mano no es suficiente para 
levantar la cosa nosotros usamos otra mano para facilitar 
la cosa pesada. Cuando los trajen las bebidas (imna) a las - 
personas se diran esta palabra yoor, yoor, yoor etc. hasta que 
llega a las personas que van a tomar primero; terminado con 
la palabra chiogo y los que van a tomar pondrdan en pie 
diran eeee también diran si es hecho platano la chicha. 
»Anbesayla diquet, besaylatalemaquet,; besayla oupoquet, tu nu 
yebenae, tulu yebemae» después gritan y silban para asustar un 
poco la inna, (P. 14) y diran tiltimo a sus amigos ai it doquet, 
at 1t doquet y tomaran todos. Primeros personajes que toman 
son los cantulgana. Entonces los tomados se siguien a buscaf 
la 1nna para los trajedores y éstos hacen las mismas palabras 
y los siguen traer para los demas del mismo modo. Fl 
padre de la nifia también tomara y ese lo que observa bien 
las cosas durante la fiesta. Durante la fiesta se tocan los 
instrumentos musicales como: 


dedes: dedded — ded-deed-de-ded etc. 
achuno: u-u-u-u-u-u-u-u-u-u etc. 
huascala: tua-ter, tua-ter-ter, tua-ter etc. 
camqui: nogacope-nogacope, nogacope etc. 
suara: Ssu-ara, Ssu-a-ra, su-a-ra, etc. 
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(sibdur) -seekers remain sitting by the puarhuala. There 
shall be three people and in the middle they have the incense 
burner sianala, from which the cocoa smoke ascends. »The 
blower» has as his task the warming up of huarsuit, the third 
shall put on new cocoa beans each time they have burnt out 
and the first shall smoke the pipe and hand it to the third. 
In front of these men stands their vessel of clay (metie) with 
inna in it, and in the baskets there are four sizes of totumas 
(first the smallest is used and then the others, up to the larg- 
est). One kind of totuma one should use four times and then 
change if for a larger one and thus one continues until all 
have been used and the guests are half drunk, gradually, 
quite drunk. For these the food, kalis, or egg, is divided up. 

The private participants in the feasts go one after another 
to the yde to drink inna which is a sort of payment for the 
work. They drink until they have finished, those who made 
the stéirba, and all the women who carried the water to the ydae. 
When the innasaet is finished they begin to drink from the 
noemattar [totuma]: first totumas are brought with water 
for rinsing the mouth and then the ima in a full totuma which 
is for the macheret (the man). When everything has been 
drunk then a half noemattar is brought in which 1s for e ome 
(his woman). And at the same time those present are to 
drink. 

Ibeorgun taught us and said that they should drink a couple 
of noemat (totumas) one holding a great quantity and one 
half as much. This signifies that our body has a pair of or- 
gans of each kind, such as testicles, ears, eyes, hands and feet, 
and we ourselves area pair, man and wife. Each partner helps 
the other. For example: if one hand has not the power to 
lift a thing the other helps out to facilitate the matter. When 
the inna drinks are brought in one should sav yoor, oor, yoor 
until there has been time for the chicha to reach the people 
who are to drink first. Those who drink finish with the word 
chtogo and those who now shall drink stand up and say e eee. 
They should even say whether the chicha has been made of 
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dolo: do-lo do-lo- -do-lo- do-lo etc. 
mulacar: uhua- u-hua uhuahuauhue etc. 
asi se tocan las variedades de instrumentos musicales. 


Entonces los cantulgana se cantaran en medio de los 
borracheros y los particulares los formardn en coro para 
brincar o saltar en rededor de los cantules (uno principal y 
otro el segundo) teniendo camu y naa. Ellos brincaran 
asale cuilet, astupincuilet, molicuilet, yan cuilet y de otros 
animales. Los cantulgana cantaran sobre la nifia desde su 
nacimiento de la nifia hasta que vié la hemorragia en la 
matriz. Los que han encontrado las cosas perdidas deben 
demostrar durante la fiesta para tomar en gran totuma con 
el duefio de la cosa (heasacobe). Después de haber terminado 
las bebidas entonces la nifia cambiara el nombre viejo por 
de nuevo con el nombre de yae o un nombre especial. De 
este modo hizo Jbelele antes de nosotros para su hermana 
Olopunasop el nombre primero y después Olohuatl: (oloma- 
quiryae). 


Lo que pasaron Carban, Calib y Acban. 


Ibeorgun predic6é de nuevo para las gentes sobre lo que 
pasaron los Dad Carban, Calib y Acban que dijo el Ibeorgun. 
Antes de Calib vivid en la tierra el Dad Carban que fué 
(P. 15) el jefe supremo de este tiempo que predicaba para 
sus gentes que tener orden y paz sobre la tierra diciendo 
Ibelele [lo] ha puesto en esta tierra para cuidar la tierra y ha 
puesto las leyes para nosotros que nos seguimos por las 
leyes; por eso debemos seguir por las palabras de Dios creador 
de nosotros. No debemos andar por el mal camino como de 
hurtar las cosas ajenas, de mentir, de matar a las personas, 
no debemos hablar con las palabras sucias antes de nuestros 
hijos ni los demas, no debemos envidiar ni hablar contra a 
los demas. Al principio del tiempo las gentes anduvieron 
bien en la tierra, pero viviendo por ajios ellos poco a poco 
cambiaron sus leyes y sus palabras que hasta el wltimo 
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plantains, sanbesayla diket (I have sowed you), besaylatale- 
maket ( I am the one who has weeded you), besayla oupoket 
(I am your planter), funuyebenae (cocuyu [a lightening bug] 
may eat you), tuluyebemae (tulu! may eat you). Then they 
call and whistle in order to frighten the za a bit (P. 14) and 
they say finally to their frinds »az (friend) 1¢ doket» (come and 
drink) and they drink up the last of it. The first who drink 
are the kantulgana. Then those who have drunk continue 
to [find] zmna for those who have served it and these say 
the same words and continue in their turn to look for inna 
for the others in the same way. The girl’s father shall 
also drink and it is he who carefully watches the progress of 
the feast. During the feast the following musical instruments 
come into use: 
Dede which says dedded-ded-deed-de-ded etc. 
Thus you see that they play on different musical instruments. 

The kantulgana sing in the midst of the drunk people and 
the private guests form a chorus in order to jump around 
the kantulgana (of whom one is leader for the other) who 
hold the kammu and the na [flute and gourd rattle]. They 
[dance] the asale kuilet [a dance], astupinkutlet [the nose-bear 
-dance], molikuilet [the tapir dance], yankuilet [dinu = the 
peccary-dance] and also dances from other animals [see the 
drawing fig. 7]. The kantulgana shall sing about the girl 
from her birth up until she saw the flow of blood. Those 
who have found lost articles should show them during the 
feast and empty a large totuma with the owner of the ar- 
ticle (easakobe). When the drinks have run out the girl shall 
change her old name for a new yée or aspecial name. This is 
the way Ibelele did before us for his sister Olopunasop. This 
she was called first and afterwards she was given the name 
Olouaili (Olomakiryde). 

The Story of the Fate of Karban, Kalib and Akban. — Ibeor- 
gun told the people the story of the fate of Karban, Kalib 
and Akban. He said: »Before the time of Kalib, Dad Kar- 


1 According to Pérez va bird that sings like a Chinaman». 
17 
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todas partes se oyen solamente gran escandalos. MHacian 
todo lo que [querian] Ilenaban todo el pais lo mismo. Todos 
hablaban con las sucias palabras, por el dia vivian el hombre 
con su mujer 6 a la presencia de los demas y daban a la luz 
el nifio a la presencia de los infantiles, por fin no hay seguri- 
dad del pais; hablaban las mujeres sobre los érganos geni- 
tales de los hombres y de otras mujeres, decian que algunos 
tienen pequefios y otros grandes y hablaban sobre el talle 
de sus nifios y de nariz y de aspecto de la cara y de la gordu- 
ra y de color. Para destruir las maldades Dios mandé gran 
tempestad sobre la tierra. Antes del soplo de la tempestad 
se velan en cada dia ocho hileras de nubes hacia horizonte 
que duré del mismo modo ocho dias; despties sopl6 gran 
tempestad sobre la tierra que llevé todas las cosas que exi- 
sten en la superficie terrestre y ni una cosa qued6 en la 
tierra. Esta tempestad se llama tuibepurhua 6 kelipurhua la 
duraci6n fué ocho dias. Cuando comenzé de soplar las 
gentes veian en el aire las cosas volando como los 4rboles 
grandes y las casas con hombres volando por el aire y la 
tierra qued6 después de la tempestad sin vegetacidn y sin 
animales. Dice también, antes de la tempestad las gentes 
vieron la desaparicién de los nifios que sdélo veian en el agua 
sus dedos. 

Despties del Carban descendieron otras nueves gentes. 
Del tiempo del hurracan salvaron algunos y un léle. Camina- 
ban las gentes (P. 16) encontraron con otras que descendieron 
y preguntando de que ha pasado la tierra para usted, y ellos 
no contestaron lo que pasaron. Entonces fueron muertos 
(tubguipurquis) con hilos que usaron las gentes recién naci- 
dos, que hacen de este modo: hace para una distancia y 
entonces se tira el hilo sobre el hombre y se queda degollado. 
Asi mataron para que no se ensefiara a sus gentes sobre las 
palabras viejas que ellos usaron antes de la destruccién. 

Del recién descendidos fué su jefe el Dada Calib que es de 
piel blanca (ibegua) y es lelelpba. Entonces el Dada Calib 
puso a ensefiar a sus gentes sobre el pasado de Carban y 
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ban lived (P. 15) on the earth and was then the great chief. 
He admonished his people to keep order and peace on earth, 
saying that Jbelele had placed him on the earth to look 
after [it], and that he had given us laws in order that we 
should follow them. We should therefore obey the words 
of God and follow God who has created us. We should not 
steal the belongings of others, or lie, or murder; we should 
not use dirty words in the presence of our children and others, 
we should not be jealous and not speak unfavorably of 
others. 

At first the people on the earth followed these teachings, 
but after some years they began to change their behavior 
and their speech, so that finally there was nothing but strife. 
Everybody did what he pleased, nobody obeyed the chiefs 
or even his own parents. Lying words filled the land. Everyone 
used dirty words. In the middle of the day the husband lay 
with his wife, and the women gave birth to their children in 
the presence of others and of the children. At last there was 
no longer any security in the land. The women spoke of the 
men’s and of other women’s genitals. They said that some 
had small ones and others large ones. They talked about 
the forms of their children’s bodies, of their noses, the appear- 
ance of their faces, whether or not they were fat, and the 
color of their skins.} 

In order to do away with the evil, God sent a heavy storm 
over the country. Before the storm came, eight rows of 
clouds were seen on the horizon every day, and this lasted 
for eight days. Then a heavy storm came over the earth, 
taking with it everything there was on the ground, and not 
a thing remained on the earth. This storm was called 
[tésbepurua] or [kélupurtia]. It lasted for eight days. When the 
hurricane began the people saw big trees and the houses 
of the people flying about in the air, and after the storm 
there were no plants or animals left on the earth. It is also 


1 To speak of another person’s looks is a sign of poor upbringing. 
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ensefi6 también sobre la existencia del hombre supremo 
(Diolele) y diciendo que el Carban fué muy mal para sus 
gentes y las gentes no obedecieron a sus padres y ni a sus 
familias y las palabras que usaban son generalmente sucias 
y por eso Dios castig6 a todas las gentes de Carban, y por 
eso no debemos seguir del camino de Carban porque dieron 
la tierra para la purhua. Transcurso de los ajios las gentes 
tuvieron el mismo como las gentes de Carban que peleaban 
unos a otros hacian grandes escandalos; [hicieron] guerrillas 
y enojaban sobre todas las cosas. Entonces el Dad Calib 
anuncié la venida de la tiniebla sobre la tierra y dijo que 
preparan todos los utensilios para el socorro de nosotros en — 
tiempo de tiniebla y prepararon bien sus casas que construye- 
ron asi: el [kalu hile-bakke, saguirpir hile-papakka, sabka 
hile-bapakka] y fin de ocho hileras todo el sostenimiento de 
la casa y en los “sor pusieron el cabur aquepantub etc. para 
impedir la entrada de los animales feroces durante la tiniebla. 
Pusieron también en orden las gentes poniendo los malos 
cerca de calu y regulares entre medio y los nifios [y] nifias y 
los blancos en medio de las gentes y los blancos son los que 
Mamaban a Dios diciendo »todavia nosotros viviendo sobre 
la tierra». etc. afuera de la casa solo se ofan las voces de los 
animales y sdlo encendian para el fuego el sabdurhuala en la 
oscuridad y en este tiempo fueron salvados. 

Cuando principi6 de la segunda vez la preparacidn fué 
lo mismo; ellos construyeron las casas de misma manera y 
construyeron también el mete de enorme tamafio (negaguta- 
cuentuncue) (P. 17) de la parte arriba agujereado para que 
entre el aire y dijo también que prepardn las lefias que 
sean del Arbol sdbdur porque en esta clase de lefia no dan el 
fuego durante la tiniebla y asi prepararon la lefia y los ali- 
mentos ya cocido (mas-yohale, moheyohale, oto, targua etc.). 
Al llegarse el dia de tiniebla ellos entraron en el interior 
de la grande tinaja (mete). Emtonces vino la tiniebla sobre 
la tierra y quedaron todas partes en medio de la oscuridad 
y descendieron los vampiros (ucil) achunibat y toda clase de 
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said that during the storm men saw their children disappear, 
and only their fingers were seen sticking up out of the waters. 

After Karban, new men came down to the earth. During 
the storm a few persons and a néle managed to save them- 
selves. (P. 16) While wandering about they met the new 
men, who asked them what had happened. But they gave 
no answer. Then the newly arrived men strangled them 
with nooses thrown from a distance! They killed them in 
this way in order that they might not teach others the 
dirty woids they used before the catastrophe. 

The chief of the new men was Dada Kalib, whose skin 
was white. Kalib was an albino, tbégua, and also a néle.* 
He now told his people what had happened to Karban, 
saying that Karban was very bad for his people, and the 
people had not obeyed the chiefs or their own families. The 
words they used were usually dirty and therefore God 
punished Karban’s people, and therefore we should not 
follow Karban, who gave up the earth to the wind (puria). 

After a few years, the people were just as bad as Kar- 
ban’s people. They fought among [themselves] and started 
big quarrels, waged war and were angry at everything. Then 
Kalb prophesied that the great darkness would come over 
the earth and told them to make everything ready in order 
to save themselves from the darkness. He told them to 
prepare a house, which they should build with four walls 
and a roof of eight layers of leaves and with eight rows of 
props.2 In the corners (ssor-corner) he placed stalks of 
capsicum, [kdburr] and twigs of a thorny plant [akebindip), 
etc. in order to prevent the wild animals from entering 
during the great darkness. He arranged the people so that 
the worst ones came nearest the walls and the better ones 


1 That is, with lassoes. Tubkirpurgis = »muerto en hilos». 

2 Telelpa, a qualitative term, »mejor néele». 

2 kalu (wall) hile (row) pakke (four), saguirpiy (roof-beam) hile (row) 
papakka (eight), sabka (leaves for a roof covering) hile (row) papakka 
(eight). 
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ponis en medio de la tiniebla; todos los malhechores fueron 
llevados por el pont y los espiritus malos levaron la tierra y 
los que estan interior del mete solo ofan los gritos de los gran- 
des animales y los silbidos de los demonios afuera del mete. 


Continuation, GM. 31.27.2. (two last pages, handwritten 
by Pérez). 

Ibeorgun dijo otra vez debemos aprender la medicina para 
curar las enfermedades. Cuando ves uno con fiebre el 
médico debe ir al monte para buscar las medicinas y al prin- 
cipio de la ida debe calentar con cacao [stakihuae] y pone 
las cuentas en el cuello para collar [tint] entonces va a buscar 
y regresa cuando hallado [staktohuae] y conseja [kana] 
entonces pone un cayuco donde esta dentro de la surba. Y 
bafia primero el médico al enfermo ocho veces. Después 
el mismo va echar el bafio. 

Y construye mufiecas [ntichu] para defenderlo [ukuridla, 
siaudla, salupidla, kitépidla, négatidla, agutip, kaburiala, 
kasiingtiatiadla, miskt, silki y akébandiip] formarlo algunas 
cruces. Y ponen debajo de enfermo y stanala hecho con 
barro (nabsa) con carbén y echan 4 cacao (sza) cada vez 
echan. Lo que va sentar debajo de la hamaca es el que 
sabe hablar las mufiecas 6 sea el camino. Este canto signi- 
fica de dar la vida al enfermo y para curar también con ese 
canto la muerte esta cerca del enfermo para eso Dios [Dvo- 
sayala] ha hecho estas mufiecas para ayudar a nosotros 
(otulohuet). Hay otra manera de echar el humo en el stanala 
[kabir dipyalelonakalet] para hablar para mufiecas. Esto 
hacemos porque en el dentro de la tierra estan las vidas de 
ponts (pont piirbalet, pont tambdlet) para rechazar a los ponis 
(Abin saguila miket). Estos clases de arboles Dios ha puesto 
para rechazar los nietos de Pilel (Ololilibelel) Bilelitagan 
6 Nénnoiiegala) que estan debajo de la tierra (neg urbali) [pills 
pibtikka] después de haber desaparecido cuando Dios mandé 
una destruccién de la tierra en ocho escaleras (fillz) que 
son de arriba hacia abajo de nosotros primero Ibebakptll:, 
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farther in, and in the middle the children and the white 
tbégua, The latter called upon God, saying: »still we live 
upon the earth.» Outside the house nothing was heard but 
the cries of the wild beasts. On the fireplace they burnt 
only [sabduriala] (Genipa), and in this way they were saved. 

When the darkness came again, they built the house in the 
same way as before and also made an enormous vessel of clay,} 
which (P. 17) they buried in the earth. The upper part of the 
vessel was provided with holes, so that the air could enter 
(fig. 19)?. Kalib also told them to collect wood from the 
sibdur tree, for this kind of tree was the only wood that 
would burn during the darkness. And thus they collected 
wood and food already prepared, such as mas yodle [cooked 
bananas], mée yoale [cooked pumkins], [ot6 targua], etc. 

When the darkness came, they all went into the big clay 
vessel, mete.» And the darkness spread over the earth and 
everything was black, the vampires, wcz/, came, and the 
dragons achunibat‘ and all kinds of evil spirits. All the bad 
people were carried away by the evil spirits (fon), and the 
evil spirits took away everything on the earth. Those who 
were inside the big clay vessel heard only the cries of the big 
animals and the shrieks of the evil spirits outside.5 


Continuation. 
The text Nordenski6ld used in part for the paper 1932 b 
quoted in the introduction. The parts translated by Norden- 


1 Nega, house, kiakuen, the distance between two corner stanchions in 
a hut, tunkue, size. 

2 The drawing in fig. 19 which was made by Nordenski6éld and 
Pérez shows how the Cunas picture the arrangement of the great clay 
vessel. It stood in the earth with the mouth downwards and they had a 
tunnel which connected the mouth with the surface of the earth. At the 
top of the vessel a hole had been made to allow for change of air. ED. 

* Through the tunnel. 

4 Achusimuduoalet, dragon. 

’ Pérez has made no further notes but he assumes that the people in 
the clay vessel were saved. This giant vessel is said to be still in existence 
somewhere in the interior of the country. 
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segundo mas lejos Olopilli, tercero mas lejos Olonupilli, 
cuarto Olotokiapilli, quinto Oloalinapilli, sexto Olonubténnan- 
pilli, séptimo Olonubténnanguapilli y octavo mas distante 
y tiltimo Olonubtatialipilli. Las mufiecas van hasta Oloilina. 


Continuation, GM. 31.26.7. (P. 29). 

Como ya dicho que el Jbeorgun estaba predicando a las 
gentes ignorantes que ha descendido después del diluvio uni- 
versal. Después de haber predicado a los demas sobre la 
manera de llamar a unos y otros y la manera de hacer chicha. 
Después puso a ensefiar la manera de hacer argollas para 
las mujeres y dijo nosotros debemos poner argollas para 
nuestras mujeres porque en el tiempo de Jbelele han puesto 
estas argollas y el Dad Ibelel ha puesto para su hermana 
Olopunasop (nombre cuando era nifia) y Olouail: (nombre 
cuando esta sefiorita). Sdlo estas tribus pusieron las argollas 
para sus mujeres y sdlo los que pusieron son [Mulagana, 
Murcipana]; por eso ustedes ven murcip en sus crestas ama- 
rillentas que es la imagen de sus argollas. Entonces se pusie- 
ron a hacer moldes para hacer argollas y dijo Ibeorgun ustedes 
deben ir a los rios para buscar oro, porque en el rio hay 
mucho oro y salen al inudar el rio por las acciones de las 
aguas y puso a ensefiar la manera de hacer argollas y busco 
las hojas blandas y con ellas se metié en la caldera con agua 
para dilatarla y asi poco a poco se form6 argolla y entonces 
pusieron para todas sus mujeres. Pero antes ellos usaron 
hilo de algodén para sus alzamuros, porque no sabian de 
hacerlas. También estaban en este tiempo el [Utgudun]} y 
[Kikaddir] y ésta vino para ensefiar a ustedes de hacer teji- 
dos, de ensefiar la manera de cocinar, de barrer etc. 

Después puso a ensefiar la manera de construir las casas y 
dijo que construyera las casas de este modo: primero debes 
construir la grande de [kta-pokua 6 kia-pakua] y otras pe- 
quefias que serviran de cocinas, y deben de poner en hileras 
las grandes y las pequefias también. Una es el esposo y la 
otra la esposa. Ves como nosotros tenemos también la esposa 
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ski6é1ld from Spanish have served as a basis for the English version 

given here. ED. 


Ibeorgun said that we should learn to know the medicines 
in order to be able to cure the sick. When anyone has fever 
the medicine man should go to the forest to hunt for medi- 
cines, and before he goes he should warm himself with 
cocoa! and he should put on a necklace of glass beads 
[%int]. So he goes in order to smoke the medicines with 
cocoa? and to, »give them advice». So he places them in 
a canoe which is in the enclosure (sérba) in the hut. First 
the medicine man bathes the sick person eight times, after 
which the latter takes care of the bathing himself. 

Then he shall make figures [nféichuguna] of certain kinds 
of wood to protect the sick person and some are made in the 
form of a cross. The figures are made of [ukuridla (palo 
balsa) siatala (palo cacao), silipidla, kaitépidla, négaidla, 
agatup, (a liana) kaburtiala (aji), kasingiiaidla (another 
species of aji) mask1 (a plant), salki (a thorny plant) yake- 
bandup (a plant)]®’. And he places under the sick person an 
incense burner sianala of clay (nabsa) containing burning 
coals and one places four cocoa beans in this each time. 
The one who shall sit under the hammock is he who can 
speak with the wooden figures and who knows the song.‘ 
This song has as its theme to give life to the sick one and 
to heal him. Even with this song death is however near 
the sick person for which reason God, Diosayla, has made 
these figures to help us, dtélohiiet.5 There is another way 
[Rabur (aji)-dipyalelonakalet] to throw the smoke in the 


1 stagihuae —- to warm oneself with cocoa. 

2 stagiohuae — to warm in cocoa (the medicines). 

* The explanations within parentheses are by Pérez and Norden- 
skiéld. ED. 

‘ Literally {gal = the way. ED. 

5 sto give the soul», in other words that with this song which comes 
from God the one who sings empowers the helping spirits, nuchugana, to 
go into the figures. 
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del mismo debemos de hacer con las casas y asi hicieron 
con la voz del Ibeorgun. Después Ibeorgun dijo: ustedes 
deben aprender la manera de llamar las partes de los cuer- 
pos: el principio los dedos deben llamar argand: los canalitos 
de la palma se llamara [arganpiski], la rodilla [yokkor], la 
parte posterior de la rodilla [nubyalet], la lengua [tinda bils], 
la falta del cuello hacia la espalda tunyar, la parte superior 
del cuello hacia occipital [styo] y etc. Y ustedes deben apren- 
der (P. 30) también la manera de poner las lecciones en al 
mente y puso ejemplos para ver si unos podrian decir las 
palabras que dijo a ellos: Dios esta en el cielo y puso a no- 
sotros en esta tierra para vivir bien. Y por eso debemos 
amar a todos los seres y no debemos maltratar a los demas. 
Dios ha criado para nosotros las plantas, los peces, los ani- 
males para que comamos unos, y otros se prohibié de comer. 
Las mujeres deben cocinar bien los alimentos y bebidas, 
deben de barrer bien las casas y lavar bien las ropas y ayudar 
a sus esposos y a sus criados. Entonces pregunt6 a los demas 
que dijera como ha dicho y algunos pudieron decir lo que 
oyeron y otros no pudieron decir. Desde entonces Ibeorgun 
buscé los mas inteligentes para ser sus discipulos y buscé 
ocho y dijo a uno usted debe aprender el camino de Dios y 
lo llamé [Paltiiidur]. Al otro dijo usted debe aprender 
las cosas que estan en el cielo y Ilam6 a este sefior 
[Olouitéidur]. Al otro dijo usted debe aprender la historia 
de los antepasados 6 sea lo que hicieron en el tiempo 
Dad Acban 6 [Uiguap] y llam6 a él con el nombre de [Kik- 
kadur|. Al otro dijo usted debe aprender botdanicas 6 sea 
la manera de crecer las plantas y todas sus partes y llamé 
a él Dad Calu. Al otro dijo usted debe aprender el abso- 
getigala y lo llamé Dad Marson. Al otro dijo usted debe 
aprender la negpurba 6 negfilligan q’estan debajo de la tierra 
y que estan arriba del cielo y lo llamé con el nombre de 
[Olottgeqifie}. Al otro dijo usted debe aprender los naci- 
mientos humanos y asi este sefior aprendi6 todos los naci- 
mientos de los seres y antes de la venida de los néles el sefior 
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incense burner sianala to speak with the figures. This is 
done because inside the earth there are evil spirits (pon: 
pirbalet, pont tambdlet) and in order to resist the evil spir- 
its (abin saguila maket). These kinds of wood God has 
placed here to resist Pilel’s (Ololilibelel) Bileliagan or Non- 
nouégala which are under the earth neg urbala [Pilli pabakka}! 
They came there after they had disappeared when God 
sent destruction over the earth. There are eight layers and 
from top to bottom they are: 1) I[bebakpill:, 2) further 
down Olopilli, 3) Olonupilli, 4) Olotokiapilli, 5) Oloalina- 
pilli, 6) Olonubtennanpilli, 7) Olonubtennanguapills and the 
eighth, the last and most remote, Olonubtatialipili. The 
figures go down as far as Oloalina (the fifth layer). 


Continuation. 

GM.31.26.7, (pages 29—33). 

(P. 29) As has already been mentioned Ibeorgun preached 
to the ignorant people who had come down after the great 
flood. After having proclaimed by what names they should 
call each other and how to make chicha, he began to instruct 
them in the way to make noserings for the women.? He 
said that we should place the nose rings in the noses of our 
women because in [belele’s time they wore such rings. Ibelele 
had placed such a one on his sister Olopunasop, (her name 
as a girl) or Olouail: (her name as a young maiden). Only 
these tribes place rings on their women, namely, mulagana 
and murcipgana.* It is for this reason that the murcipgana 
have a yellowish crest which is like their nose rings. 

The Cunas now made moulds for casting the nose rings 
and Ibeorgun said to them: »Now you should go to the rivers 
and seek for gold because in the rivers there is much gold.» 


1 pilli = layer, pabakka = eight. 

* Here it has evidently been forgotten that even the men formerly had 
such rings. 

? Actually the names of the tribes. Here the names of vultures. They 
were changed into vultures. 
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[Mage] que asi su nombre puso a estudiar y entonces dijo 
a los demas que establiceran sus casas aparte del pueblo y 
que sembraran alrededor de casa, las plantas nunabp, btsep, 
cocque, nobal, achuelyala etc. Y al otro dijo que aprendiera 
también las lecciones sobre las plantas y lo llamé Naibalel. 

Entonces Ibeorgun principié a ensefiar sus discipulos en 
sus lecciones y asi poco a poco ellos tuvieron conocimiento 
sobre las ciencias y después de haber vivido por muchos 
afios en el pueblo Lieye se traslad6 al pueblo Ucup. En 
este pueblo puso a predicar (P. 31) de nuevo sobre sus leccio- 
nes y sobre la manera de poner argollas para sus mujeres y 
dijo: ustedes deben amar su prdjimo y a sus enemigos, 
deben llamar al Dios para que ayudan en sus trabajos y en 
sus vidas y por los costumbres de los antepasados deben de 
poner argollas para sus mujeres que es la ley de nosotros y 
como nuestra tierra es rica en oro nosotros consiguiremos 
pronto y yo voy a ensefiar la manera de hacer las argollas. 
Asi quiero que todos busquen el oro en los cauces de los 
rios porque cada vez que inundan los rios salen este oro 
bruto y asi ensefid a los demas de hacer argollas. Ustedes 
deben construir las mesas para que comamos en ellas y sobre 
la mesa deben poner urhuasibu y urhua y no deben de comer 
en el suelo, porque en él hay germenes(uru); por eso debemos 
de comer nuestro alimento solo en la mesa o en atla. Los ali- 
mentos que debemos comer son: [nisalet, okalet, sént, tibalet, 
niku makalet, niimadu, uaynukmadu, argalmadu] etc. Y 
las bebidas son: inna, [ubt inna], inna maliainryalet 6 inna 
sole etc., etc. 

Ibeorgun predicando en sus lecciones y dice: cuando usted 
quiere a visitar a su familia y antes de entrar en la casa 
deben decir [nad] y la duefia de la casa dira hetsalye 6 huese 
para visitante buscara el asiento. 

‘Con Ibeorgun estan andando sus discipulos Paliudur, 
[Olowiitidur], Kikadur, Dad Calu, Dad Marson, [Dad Ob- 
tigekine|, [Dad Mage] y Dad Natbalel. Y dijo de nuevo 
debemos sembrar bien las flores, debemos hacer hamacas, 
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He taught them later how one should make nose rings and 
he hunted for certain leaves and these were laid with the 
gold in a pot containing water to dissolve the gold and 
gradually they formed the nose rings and all women put 
such rings on. Before this they had only cotton threads 
in their noses because they did not know how to make 
rings of gold. 

At that time Uigudun and Kikaddir' still lived and the 
latter has come to you, said Ibeorgun, to teach you to weave, 
to teach you to prepare food, to sweep, and so on. After 
this Ibeorgun taught them how they should build houses 
and he told them that they should build them in the follow- 
ing way: First they should build the big house kia-pékuat 
and kiapékua® and then a smaller house which serves as 
kitchen and they should place the large and the small houses 
in rows. The one house is the man and the other is his wife. 
He said: »See how even we have wives and in the same way 
we should have two houses, one which is the »he» and one 
which is the »she».4 Thus they did as [beorgun had said. 

Then Ibeorgun said: »You should learn the names of the 
different parts of the body. The finger tips you should call 
[argandt] and the lines in the hand arganpiski, the knee 
[yokkor], the back of the knee nubyalet, the tongue [tinda 
bili], the bend of the neck to the back tunyar, the neck 
[siyo], etc. (P. 30) 

Ibeorgun said furthermore; »You should learn to preserve 
the incantations and songs in your memory, » and he asked 
them if they could say the words he had taught them. He 
said to them: »God is in Heaven and he placed us to live 
here on the earth. Therefore we ought to love all creatures 
and we should not mistreat anyone. God has created for 
us the plants, the fish and the animals for us to eat. It is 


1 Uigudun = man, and Kikaddir = woman. 
? Kia the place between two foundation poles. Pikua = two. 
? Pakua- = four. 
_ 4 Thus the Cunas imagine that there is a he and a she for everything. 
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debemos barrer buen el suelo y construir nuestras casas en 
hileras, debemos construir los metes para cocinar los ali- 
mentos y debemos poner [madun]. 

Ibeorgun dijo otra vez debemos vivir en grupos en cada 
casa con nuestras familias con el fin de trabajar mejor de 
limpiar los platanales, cafetales etc. Debemos de comer en 
grupos en una mesa los hombres deben comer primero y 
después comerdn las mujeres. Cuando uno ha cazado un 
animal sea uedal, yanu, sule etc. la mujer de él que ha cazado 
este debe poner los asientos y su mesa para los demas. Los 
alimentos que debemos comer son: uedal, sule, yanu, yarmols, 
[Ruins], nu, (stglt], [kuama] y no deben de comer [sale kaynu|, 
ni [6psalu), ni [wkusalu], ni [tidi], pero arri (iguana) y [tskal] 
si podran de comer. 

Ibeorgun vivi6 por muchos afios en Ucupa predicando y 
dijo que (P. 82) no robes las propiedades ajenas sean frutas, 
cosas comestibles que estan en el monte, sélo los animales 
se roban las cosas de los hombres y como nosotros [somos 
parecidos a] Dios asi debemos andar con las leyes de él. No 
debemos andar como los que anduvieron nuestros antepasados 
que no obedecieron las leyes de Dios, que llen6 la tierra con 
pecados como fue Acban 6 [Uiguab]. Did a los demas el 
conocimiento de haber otra raza en otro continente 6 en 
otra gran isla existe [otras] clases de hombres que tienen 
sus pieles blancas como tkuriidla yobi que tienen sus costum- 
bres distintas que nuestras, comen distintos, usan distintas 
vestiduras y sus lenguas distintas. Y también en calu 
(ponts) hay blancos. Asi en esta tierra Dios puso a nosotros 
apartados de los demas. Por eso debemos obedecer bien 
el Dios y nuestros sabios. 

Después de haber vivido por afios en Ucup se traslado 
al otro pueblo que es la isla de Yantup, que queda en la 
mitad del rio Tuile y la isla esta llena de casas y ahi predicé 
de nuevo a las gentes del lugar y dijo deben usted conocer 
bien donde el Dios y quién ha creado el mundo y quién de- 
bemos obedecer. Asi primero quiero que construyen sus 
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forbidden to eat some of them. Women should cook the 
food and prepare the drinks well. They should clean the 
huts well and wash the clothes and help their husbands 
and their servants.» And so Ibeorgun asked the others to 
repeat what he had said. Some could do it, others could not. 
After this Ibeorgun sought out the eight most intelligent 
men among the Cunas to be his followers. To the first he 
said: »You shall learn God’s way», and he called him Palsii- 
dur.1 To the second he said: »You shall learn what there is 
in Heaven». He called this one [Olotitidur]. To the third 
he said: »You should learn the history of our ancestors, 
in other words what they did here in the time of Dad Akban 
or Uiguap.2 This follower he called (Kikkadur]. To the 
fourth Ibeorgun said: »You should learn botany, in other 
words, how one shall get the plants to grow and you should 
learn all their parts.» He called this one [Dad Kalu]. To 
the next follower he said that he should learn absogetigala, 
and he called him [Dad Marson]. To the sixth he said: 
You should learn [négpurba] or [négpiligan], in other words, 
how heaven and earth are built up of different layers», and 
he called this one [Olotigegifie]. ‘To the seventh he said: »You 
should learn about the birth of mankind», and so this one, 
who was called Mage, learned how all creatures had come 
into existence in the womb. This was before the great 
néles had come to the earth. So Ibeorgun said to the other 
that they should build their huts a little apart from the 
village and that around these they should sow [ninap, 
bisep, kdékke, nobal, achuelyala], etc. To the eighth follower 
Ibeorgun said that he should also learn the lessons about 
the plants and he called him Nazbalel. 

Thus Ibeorgun began to instruct his followers and gradu- 
ally they gathered knowledge of different kinds. After 
having lived for many years in the village [Yéye] he moved 


' This has nothing to do with the Paliuidur, who is the guide for the 
dead in the other world. 
? Uiguap, another name for Akban. 
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casas en hileras para que abundan los aires frescos en la 
poblaci6n. Predicé del mismo modo que ha predicado en 
Ucup y Lleye, diciendo que deben de aprender como se hace 
los sombreros calub, silu, turpun y de manera de hacer 
chicha para las nifias y modo de cantar para ellas. Debemos 
amar los ancianos y ancianas, huérfanos, invalidos etc. 
Como Dios no ha puesto nosotros de la misma cara y de 
talla, asi [no] debemos decir a los demas que son feas 6 boni- 
tas porque en el mundo no hay personas que parecen unos a 
otros. Ves como Dios ha puesto distintas cosas por ejemplo 
los barros utstedes pueden observar hay distintos colores 
y de distintos nombres hay de cana nabsa, tulina nabsa, 
tbena nabsa, nabsa sibu, malina, malina arrat etc. y nosotros 
también son distintos que los demas que vamos a mencionar. 
Somos las gentes de [Kungilel] que significa gente de oro 
rojo. Y hay otras gentes que son [Pagi-pagitule] son gentes 
altas y cuellos largos. ([T%l-lagiintule] son gentes de cabellos 
rojizos. [Kiuetule] son gentes pequefias y cuerpo abultado. 
[Saui-sduitule] son gentes delgados. [Kobeptule} son gentes 
pequefias. (P. 38). [Niskatule] son gentes....... [ Piski- 
tule] son gentes que tienen pieles negras. Ves como Dios ha 
puesto nosotros con distintos aspectos, con distintos dia- 
lectos, con distintas costumbres. 

Después de haber vivido por afios en Yantup se fué a 
vivir al otro pueblo Negtup y alli mand6 a sus discipulos en 
distintos pueblos para predicar a los pueblos sobre los que 
ellos aprendido uno fue al Carrarhuana, otro a Stgdt, otro a 
Ucupdi, otro a Tumpa, otro a Masolna, otro a Cutlupgands 
otro fué a Argquidi etc. 

De Negtup se fue a Puhuargana savnde murid. Antes 
de morirse Ibeorgun dijo a las gentes: al morirme quiero 
que ustedes ponen en mi tumba una cruz de oro. Y esto 
modo las gentes de Puhuargana enterr6 y pusieron en la 
tumba de Ibeorgun. 

Después de haber muerto el Ibeorgun, el [Dad Mage] con- 
tinué de predicar sobre las mismas palabras que dejé para 
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to the village [Ukup]. There he instructed the people 

further and taught them to place rings in the noses of the 

women. (P. 31) 


He said: »You ought to love those close to you and your 
enemies. You should call on God to help you in your work 
and in your life. Following our forefathers’ custom we should 
place noserings in the noses of our women. This is our 
law. As our land is rich in gold we should soon get hold 
of what we need and I shall teach you how to make the 
rings. Therefore I want everybody to hunt for gold in the 
river beds because every time the rivers overflow they 
carry with them gold. So he taught the others how to 
make nose rings. | 


Ibeorgun told them that they should make tables to eat 
on. On the tables they should place leaves of the platanillo 


= w= 


[uriasibu] and [uriia]. One should not eat on the ground 
because of the [uvugana]}!. We should therefore eat only at a 
table, atla?. 


The foods which we should eat, said [beorgun, are [misalet, 
okalet, soni, tibalet, niku mikalet, numi&du, udynukmadu, 
argalmidu, etc.® 

The drinks which Ibeorgun taught the Cunas to prepare 


1 Urs is best translated as bacteria. The Cunas say that when a wound 
which they have treated with boiled water in which they have put certain 
leaves will not heal, one has not succeeded in killing the urugana. 

? All the Indians in Huala and Cuinubdi use tables of hard wood. Some 
of these are, according to what N éle has said, decorated with carved 
eagles. In Arquia Pérez has seen such a table without decorations. 
At the coast they now use empty boxes as tables. 

* According to Pérez, nisalet is a fish soup, okalet bananas roasted 
on the fire, nuku makalet is a thick porridge of guineos or fiame in which 
one has made indentations which are filled with fish or meat soup, numadu 
are patties of corn filled with bird, uaynukmadu are also patties of corn 
filled with chopped, boiled meat which one has wrapped in leaves of uay- 
nuk and thereafter roasted over glowing coals. Argalmadu is a similar 
kind of patty which one makes in the form of ribs and with which one 
uses other leaves. 
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él su maestro. Y dijo a las gentes que construyeran las 
casas apartadas de los pueblos porque vienen los nélesa la 
tierra y en la casa que sembraran el bisep, coque, nobal, 
achuelyala, nunap etc. para bafiar los néles y 1 fue que 
aprendié las medicinas para dar a los néles. Después del 
Ibeorgun bajaron los nélesy. 
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Fig. 19. Arrangement, according to Pérez, of the huge pottery vessel 
during the great darkness. Se text p. 263. 
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were: inna, ubtinna and innamaliatnryalet, also called inna 
sole, etc.! 

Ibeorgun also taught the Cunas how they should greet 
one another when they paid a visit to another family. Be- 
fore one came in one should say [nd4a@] and the one who 
received the visitor should answer [éfsalye] or [%éése] and 
invite the visitor to sit down. 

Together with Ibeorgun were his followers Paliusdur, 
Olouzusidur, Kikadur, Dad Kalu, Dad Marson, Dad Olotige- 
gine, [Dad Mage] and Dada Natbalel. He told them again 
that we should sow the flowers properly [namely those 
which should be used for medicines] and that we should 
make hammocks, and that we should sweep the ground in 
the huts thoroughly and that we should build the houses 
in rows, and that we should make clay vessels to cook our 
food in and that we should preserve madun [a drink of ba- 
nanas and cocoa] in large calabashes [madungana]. 

Ibeorgun said that several families should live in each 
house in order to be able to work better together when they 
cultivate the fields. We should eat several together at a 
table. The men should eat first and then the women. When 
a man has killed an animal such as wedar [peccary], yanu 
[peccary], or sule [Spanish: conejo pintado] the hunter’s 
wife should put the table in order and [draw up] the chairs.* 

The animals whose meat we should eat are: uedar, sule, 
yanu, yarmols: [tapir] kutnt [squirrel], nu [pigeon], szgls [wild 
turkey], kuama [pheasant], but we should not eat sule kayns', 
nor obsulu, ukusulu, nor tid: (different kinds of monkeys], 


1 Inna is ordinary chicha made of corn. In order to prepare ubtinna 
one first roasts the corn and then pounds it, and then one continues in 
the usual way. Innamaliainiyalet is made from corn which first has been 
grown in a vessel containing water. None of these drinks is used at the 
feasts but simply in everyday life. 

This is no longer so. Now when there are several women in the same 
house they take turns preparing the food. 

? Small species of conejo pintado. Has a hare-lip. If one eats this ani- 
mal one may become hare-lipped. 
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but on the other hand we should eat arm: [iguana] and tskal 
[another species of iguana]. 

Ibeorgun lived many years in Ukipa (P. 32) and he said that 
we should not steal other people’s possessions such as fruits 
and other things in the fields. It is only the animals which 
steal from the people and as we are like God we should follow 
in his way. We should not do as those who lived before us, 
who did not go in God’s way and who were all evil, like 
Akban or [Utguap]. 

Ibeorgun related that there was another people on another 
continent or on another great island. These people had 
skin which was as white as balsa wood [ukkuruala=palo 
balsa, yob:= similar to]. They had customs different from 
ours, they had different food and used different clothes 
and a different language. There are even spirits which are 
white. God gave us our own section on this earth. Therefore 
we should obey God and our wise men. 

After having lived several years in Ukup, Ibeorgun moved 
to another village on the island Yantup which lies out in 
the middle of Rio Twile. This island was full of houses. 
There Ibeorgun instructed the people again and he said that 
they should know God’s way well and who had created the 
world and whom they ought to obey. He said that they 
should build their huts in rows so that there would be plenty 
of fresh air. He taught them in the same way as he had 
taught the people in Ukup and Yeye telling them that they 
should learn to make different kinds of head decorations 
(hats) [of palm leaves and feathers] such as kalub, stlu, and 
turbun. Ibeorgun taught them how to prepare chicha for the 
feasts for the girls, and how one should sing at these feasts. 

He said that we should take care of the old men and 
women, the fatherless and motherless and those who are 
invalids. As God has not made us all alike, we should not make 
remarks about others, that we think they are ugly or beauti- 
ful. In this world there are not two people who are entirely 
alike. »You can see that God has created different kinds 
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of clay and given them different names such as [kana nabsa] 
(red clay), tulina nabsa, ibena nabsa (whitish clay), nabsa 
sibu (white clay), malina (another kind of clay), mdalina 
arrat (blue clay), etc. And in the same way we are different 
from other tribes which I shall speak about. 

We are Kungilele/tule which means people of red gold. 
There are other people such as [pigi-pigitule], who are tall 
and have long necks, [til-lagun/tule] who have reddish hair, 
[kiiie/tule] who are small and squatty, [sdut-sdui/tule] who 
are slim, [kdbep/tule] who also are small, [niska/tule] (P. 33) 
and [ptski/tule] who have black skin. »See how God has 
created us with different appearances, different languages 
and different customs». 

After having lived some years in Yantup, Ibeorgun went 
to the village Negtup and sent his followers to different 
villages to instruct the people in what they had learned. 
One went to Carrarhuana, one to Sigdt, one to Ukupdt, 
one to Tumpa, one to Masolna, one to Kuilupgand:, one 
to Arquidi etc. 

From Negtup Ibeorgun went to Puhuargana, where he died. 
Before he died he said to his people that they should place 
a cross of gold on his grave. And the people in Puhuargana 
did so and buried him. 

After Ibeorgun’s death Dada Mage continued to preach 
what his master had said to him. And he said that the 
people should build the houses at a distance from the villages 
for the néles should come to the earth, and close to the houses 
they should sow bisep, cocque, nobal, achuelyala, nunap etc. 
to wash the néles with. And it was this one who taught 
which medicines the néles should use. After Ibeorgun the 
néles were lowered down to the earth. 
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III. Traditions Concerning Néles. 


In note 4 on page 147 mention is made of the néles which Néle 
Tiegun sent away for seven years to try to find out about God's 
work. Not all of the legends which contained the stories of these 
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Fig. 20. Wooden figure 

with nose ring, from the 

Cunas. GM.35.15.72, Coll. 
Wassén. Scale, 1/4. 


neles were known by Nordenskiéld 
and Pérez. Those which Norden- 
ski6éld knew are published here, in 
succession, with the exception of the 
story about what Néle Pailibe saw in 
the underworld. This legend we find 
again written down by Nordenskidéld 
from the dictation of N éle of Ustipu 
in 1930, pp. 36—47 under the title: »The 
Journey through the Next World.» It 
has also been published by Norden- 
ski6éld in a Swedish version, (1928 
@, pp. 268—274). This material on 
Néle Pailibe, published as number 4, 
is only fragmentary. 

In a note on these legends Norden- 
ski6ld has written: »When Tiegun 
and Organ visited the underworld they 
evidently came to the same places as 
Néle Sibu and Paylibe in the beginning 
of their journey. The question is 
whether Neéle Sibus’ and Pailibe's 
journeys were not originally to the 
places which Tiegun and Organ had 
visited. The same animals, or demons 
with animal names, are spoken about 
there. The Néle Sibu and Paylibe 
stories continue to be narrated and 
one can see how the myths steadily 


change under the influence of the white men. The difficulties, 
the dangers the néles meet with on the way to the realm of the 
dead are typically Indian. We find them in similar myths from 
widely different sections. Foreign elements are found extensively. 
The punishment theory is probably not indigenous». ED. 
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Fig. 21. a) Olokuilotuba, Cord of cotton placed in the grave with the dead. 
It is carried by the dead on his pilgrimage through the nether world. It is 
thrown across a certain lake and then turns into a bridge on which the dead 
person is able to cross the lake. GM.27.27.1345, Ustupt. Scale, 1/3. b) A 
miniature ladder of wood, also put into the grave with the dead. GM.27.27. 
1321, Kaynora. Scale, 1/3. c) Masay, Wooden stick set with yellow 
feathers. Four such sticks are provided for the dead in his grave. In these 
are contained the tutelary spirits that are to accompany the deceased 
through the nether world. GM.27.27.1322, Kaynora. Scale, 1/3. 
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1. Organ. 


Embraces in the original, GM. 31. 27. 1, four pages partly written 
in ink, partly in pencil by Pérez. 


Al arriba del rio Tutle y un poco arriba de Pae [afluente 
de Tuile] queda un lugar que se llama [Ukip] alli fue visto 
priméro el recién nacido sumergido en el agua en el plato 
dorado el vino a mundo ya puede caminar. Vivid primero 
en [Ukip] después se traslad6 en una isla, queda poco debajo 
del Rio Pde. La isla se llama [Y&ntup] y de alli trasladé 
al rio Pde donde situada Tuppa alli vivid por afios después 
se traslado al pueblo [Yéye]. 

La palabra de Organ: En el pueblo de [Yéye] se reunieron 
todos los léles para discutir sobre las cosas visto debajo de 
la tierra. Entonces Organ puso a hablar que dijo. La tierra 
que vivimos hay variedades de seres vivos y seres espirituales 
alli debajo de la tierra hay varias capas y en cada capa viven 
los seres espirituales con sus reyes hay rey de Sde y rey de 
[Kagat] y hay varios colores de oro, amarillo su nombre 
[Oloipalilél], unos rojos su nombre [Oloimpéalilel], unos de 
color blanco nombre ([Olokinikalilel], En la capa que se 
llama [Olodlinapili] vive un rey q’ es [Mdasalaiban] su nombre 
propio Olodpanilel es un gran médico de seis sombreros y me 
dijo [Mdasaljiban]. Antes nosotros viviamos también sobre 
la tierra y soy que reinaba el pais y muy superior de los demas 
yo sabia todas clases de medicinas y yo hacia apuestos con 
otros y hablaba contra los demas. Entonces el [Dada Olo- 
siurtaniél] nos enterraron en la tierra por la mala costumbre 
que hemos hecho sobre la tierra mutilando a nuestros niiios, 
a nuestras mujeres y a nuestras ajenas. Y yo echaba sobre 
la tierra los tiempos frios, tiempos calurosos para las per- 
sonas que viven en la tierra y también yo echaba [relampagos] 
en el aire para poner asustados a los demas por eso (@urgine 
o aulale) el Dada Ibe me enterré en la tierra. Mi padre es 
Kana, Intie mi tio y Olokanalilel mi tio también. Mis her- 
manos son: mayor [Masdloéliplel (tikudirba), Oloopipanilel 
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1. Organ. 

Somewhat above Pée, a tributary of Rio Tuile, the place 
[Ukup] is located, where one saw for the first time the new- 
born lowered down into the water on a gold plate. When 
he came to the world he already knew how to walk. He 
lived first in [Ukuép], after which he moved to an island 
somewhat below Péae. The island is called Ydntup, and 
from there he went to Tuppa by R. Pade and lived there for 
several years before he moved to [Yéye]. 

What Organ told: In the village Yéye all the néles gathered 
to tell about what they had seen under the earth. Thus 

n began to speak and said: On this earth where we 
live there are many different kinds of living creatures and 
spirits. Under the earth there are several layers and in 
each layer live spirits with their chiefs. There one can find 
the chief for sde [evil spirits] and for kagat [evil spirits]. 
There gold is found in several different colors which are 
called [dloipalilel] yellow, [dlotmpélilel] red, and [dlokinikalilel), 
white. In the layer which is called [Olodlinapili] there 
lives a chief [Mdsalaiban]. His actual name is Olodpanilel. 
He is a great medicine man with six hats! and he said to me: 
Even we lived on the earth before and it was I who ruled 
the land. I stood much above the others and I know about 
all different kinds of medicines. I made bets with others 
and spoke badly about other people. Then [Dada Olosiur- 
tunilel}? buried us in the ground because of the evil we had 
done on the earth, such as mutilating our children, women 
and others. I sent the cold to those who lived on the earth 
and the warmth and I caused lightning in the air to frighten 
the others and for this [Dada Ibelele] buried me in the earth. 

My father is [Kana] and my uncles are Inte and Oloki- 
nalilél. My brothers are the following: (Masdloéliplel (tku- 
dirba, the smallest of the species of ant-bears), Olodpipanilel 

1 In other words: he has much kiirgin, see p. 363. 


= I[belele. In another version it is God who does this. Here one can 
imagine that God has taken over Jbelele’s function. 
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(tbkuk), Oloéttiapipilel (perro), Dada Kalibe (uidp), Oloniinipilel 
(tigip), Olonunnikalel (ikiianiiku), Oloktngiidlilel (alal), Olotiir- 
kurktinalilel (ima), Olokérkikdlilel (dspin), Olotigifialel (titi).] 

(Néle Mdsalaiban] es el rey del pueblo y en su fisico es 
muy flojo su cuerpo sélo se anda por afuera de la casa sentado 
en un asiento tirado por otros caballeros y cuando quiere a 
orinar se lleva entonces dos hombres en cada brazo y solo 
descansa en la hamaca. Aqui sobre la tierra en tiempo de 
la salida de este hombre, entonces nosotros ponemos en 
discordia, haciendo maldades todas las acciones criminales 
en la tierra. La mujer de Mdsalatban se llama [Oloakindils), 
La mujer de Oloélipipilel es la [Panatiagadlonapdili]. La mujer 
de Oloétinaptpilél es la Panahiiagadlotakinali, 


Los nombres:* 

Dada Masdlotipipinyalilél (dstapintalel) [Nasua  socialis), 
su mujer Panaiiaga Olotapindils, 

Oloadlikinyalilel (moli) [anta], su mujer Panauaga Oloégir- 
mardilt. 

Masoloiieliplél (yinu) [mejor f%nnu = chancho de tropa], 
su mujer Panatidga Oloiiekyali. 

Masolomoikalilel (uédar) [chancho], su mujer Panaiidga- 
olomiurgrdils. 

Masdloeikalilel (huasa) [ciervo], su mujer Panatidgaolosibok- 
dilisop, | 

Masodlopetkilel (kde) [venado], su mujer Panatidgaolotedendili. 

Masolokiirkikalilel (isu) [conejo], su mujer Panatiagaolodtkdili. 

Masélotirkanalilel (stile) [conejo pintado], su mujer Pana- 
udgaolouadil, 

Dada Tiimmorgiia 6 Ydiktinabalél (ydrmorro) [tortuga del 
monte], su mujer Panaiiagaoloigilisop, 


1 In order to avoid a great number of footnotes I have placed within 
brackets the explanations by Nordenskiéld and Pérez regard- 
ing the different animals, the names of which are given here, the mytholog- 
ical ones first, followed by the ordinary names. ED. 
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(ibkuk, the big ant-bear), Oloetifiapipilel (perro, the sloth), 
Dada Kaltbe (iidp, bear), Oloniinipilel (iigip, the middle- 
sized ant-bear), Olonunntkdlel (iktiantiku, the porcupine), 
Olokingitalilel (ulil, a black monkey), Olotérkurkinalilel 
(ima, a red monkey), Olokérkikdlilel (Gspiin, ?) and Oloti- 
gitialtlel (tits, small monkey)]. 

[Nele Mdsalaiban], the chief of the village, is aiaeally 
very lazy. He only goes out of the house carried by other 
men in a chair and when he wants to make water two men 
for each arm lift him out of the hammock where he is always 
resting. When this man comes up we here on the earth 
have trouble and there is much crime. Mdasalaiban’s wife 
is called [Oloakindili]. ([Oloelipipilel’s| wife is [Pinatiagaolo- 
napdili] and ([Oloétinipipilel’s| wife is Pitnaidgadlotakiial:. 
The names? — — — — — 


2. The Life of Tiegun. 


Tiegun was born at a place called [Kiiniia]. At midnight 
Madgue [one of Ibeorgun’s followers] heard the cry of a new 
born baby who came down on a gold plate in the white 
cocoa tree [sia- cocoa, sibu-white]. Before Tiégun came 
down from Heaven Madgue had planted cocoa trees in a 
circle round his house and in the same circle he planted 
nilip [a palm] and néndp [?] and herbs such as albahaca. 
Every day they swept the ground well and they saw how 
first there came down different kinds of clouds, white, yellow, 
blue, etc. At midnight Mague heard the newborn one and 
called to his wife and she saw the child in a cocoa tree [zbesia] 
as high as two ladders [drstin-ladder, pogiia-two]. She saw 
that he came down with sianala [incense burner], «arsutt 
[tobacco for incense] and tarso (a kind of wood). ‘The child 
1 As an enumeration of these animal names should not be necessary 
here I may refer to the Spanish names of the animals within brack- 
ets. It is not clear through any note by Pérez or Nordenskiéld 
what connection these animals have with Organ’s story. In the handwritten 


copy they follow immediately after the foregoing text but Pérez has 
drawn a line in ink between the enumeration and the text. ED. 
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Masinatobililel (alitplel, inatulel)! 6 Masoloktepikiialel (arri) 
[iguana], su mujer Pinaidgadlopippindil:, 

Igtrdbindil (achumigur) [tigre], su mujer Panaitagaoloeali. 

Masolokinitpippilel (masaltule) [?]. 

Masoloinipippilel (ntkkirgua) [ardilla pequefia de color pardo]. 

Masdloesabaribélél (kitint) [ardilla]. 

Oloniignipippilél (sigli) [pavo del monte], su mujer Pana- 
uagadloégindils. 

Dad Maris (kama) [pavo silvestre que tiene rojo en el 
cuello], su mujer Panatidgadlokieikdilisop. 

Olonatipilel (patu) [pavo que anda por el suelo], su mujer 
Painatiagadlokagisop., 

Masolokupyiikilel (kanir) [gallina domestica], su mujer 
Panatagaolotarirkilelisop. » 


2. The Life of Tiégun. 


Embraces in the original, GM. 31.27.1, four and a half pages 
written in ink by Pérez. It was Néle de Kantule who 
told the story of Tiégun for Pérez. Tségun appears to be the one 
who first taught the people about the abode of the evil spirits. This 
version is not finished. ED. 


»Trégun fue nacido en un lugar que se llama [Kéniia] que 
por la noche a las 12 p. m. el Mdgue oy6 el grito de recién 
nacido descendiendo en un plato dorado en un Arbol de cacao 
blanco [siasibu 6 itbesia]. Antes de haber descendido el 
setior Mdgue ha plantado los arboles de cacao en forma de 
circulo y en medio de su casa, y planté el nélip del mismo 
circulo y después el ntindip y de yerbas como albahacas. Y 
barriaban todos los dias el suelo y vié primero descendio 
variedades de nubes, blancas, amarillas, azules etc. Y por 
la noche a las 12 p. m. el sefior Mdgue oyé6 el nifio nacido y 
llam6 a su sefiora y al salir vid en un Arbol de [testa] en un 
alto de dos escaleras (drstin poguia) y vid que descendié con 
[stanala, uadrsuit, uarso]. Y el nifio cubierto con un genero 


1 Nicknames. This man could never laugh. 
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was covered with a silk cloth. After this Mdgue moved 
to [Yéye] for the sake of the child and there the child was 
bathed in medicine in order to become a néle, and after he 
had become a née he said to the others that he first saw 
an ant, chichtr or kobet, as big as a tapir, and after this he 
saw the woman’s urine and its evaporation great asa lake 
and whirlpool, and he saw an ear of corn as big as an alli- 
gator. Ata distance he saw a wall and on the road a twist 
of tobacco (#é@r) and a stick of wood (ta@rso) changed into 
a gold snake (dlonatbe) and a silver snake (maninaibe) which 
stuck their tongues out at each other. He went between 
them with closed eyes and when he had passed he looked 
round again and saw then only an ordinary twist of tobacco 
and a stick of wood. After this he came to another wall 
on which there was a flaming fire. He went right through 
it with closed eyes and when he passed he saw that it was 
an incense burner, stanala. After this he went to [Kalu 
Ibakki, the principal abode of evil spirits]. At this place 
were many kinds of flowers in four rows. Next he came to 
a large village where there was a house which had four 
storeys above and four below the earth, and there lived 
a chief who was called [Olodigipilel] and he was chief of all 
the Ailus. The chief for [Kdlu Ibakki] is called [Oloibikilel] 
and at the top of this ka@lw there are cables, or olotub, wich 
are called kaltlitub and [sakilitub] and which go down clear 
to the ground. Here I came to know everything which 
happened in Heaven and on earth. There are furthermore 
several kdlus such as ydnu kdlu [Dicotyles torquatus] with 
its chief, purpur kdlu [otter] with its chief and furthermore 
there is found there di kadlu, pigsu kdlu, kikkibe kilu [name 
of mountain] and kinkipe kalu [also name of mountain], 
all with their chiefs. At Kalu Tigin there is a chief who is 
called [Nana Olopirgiakiiayat, woman, mother of the rain 
demons?] who is in Jbakki. The children are called [Nana 
Olonitpdikili, Maniniipdikili, Igianipdikili, and Inaniipdikils] 
whose task is to send rain or floods to the earth. 
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de seda y después el Mague se traslad6 para el nifio para 
[ Yéye] de alli el nifio bafié en la medicina y después de haber 
sido nele dijo a los demas que vi primero es el [chichir 6 
kobet] al tamajfio de un tapiro y después vi la orina de la 
mujer y su evaporacién al tamajio de un lago y remolino. 
Y capullo de maiz al tamajio de un lagarto al distante una 
muralla y de alli vi en el camino el [#ar] y [ta@rso] con- 
vertido el dlonaibe y mdninaibe echando sus lenguas unos 
a otros y al medio pasé con ojos cerrados y después de haber 
pasado vi atrds era un simple [dar] y [tareo]. Después 
de esto hay otra muralla q’en ella hay fuego echando sus 
llamas y en el medio pasé con ojos cerrados y al pasar vi 
otro que era [séanala] y de alli fui a [Kalu [baki] en este 
lugar existen muchas variedades de flores en cuatro hileras. 
Después esta el pueblo que era grande y hay una casa que 
cuatro pisos arriba y otro cuatro pisos debajo de la tierra y 
en ella esta el jefe que se llama [Olotigtpilel] que era presi- 
dente de todos kdlus y gobierna a todos kdlus y el jefe de 
[Kalu [baki] se llama Oloibikilél y en el pico de Kalu estan 
los cables 6 olotub que se llama kalilitub y [sakilitub] que 
esta bajando hasta el [suelo]. Asi yo conocia a todas noticias 
que estdn en el cielo y en la tierra y de alli varios kalus un 
de yiinu que hay sayla, hay purpur sayla en un Kalu, hay 
otro dikdlu, hat otro pigsu kdlu, hay otro [kikkibe kalu], 
hay otro kinkipe que tienen sus saylas respectivos. En un 
kalu hay un jefe que manda o gobierna el kalu y este kilu 
se llama Tigiin y su jefe se llama [Nana Olopirgiakiiayat| 
y estAé en [Jbaki] y tienen sus hijos que se llaman Nana 
Olonipdikili, Madninupdikili, Igianipdikili, Inanipdikili que 
tienen oficio de mandar a la tierra las Iluvias 4 los rios. 

Hay otro kdlu que es el nanibegiinkalu en él hay su jefe 
que se llama Olouéliplel q’es el jefe de yanu. 

Hay otro kélu que es el tedalibegunkdlu en é1 hay su jefe 
que se llama Olomirgipiplél que es el [t#édal]. 

Hay otro kalu que es el mdligunkalu en él hay su jefe que 
se llama Olodalikinyalilel que es el jefe de mols, 
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There is another Kalu, namely, Nanibeginkdlu with Oloue- 
liplel who is the chief for ydnu [Dicotyles torquatus]. 


There are...... 1 uédal — Dicotyles labiatus (chancho) 
moli — anta, tapir 
huasa — ciervo, deer 
kée — venado, deer 
stilu — mono, general name for monkey 
sul — monkey stbuat-white 
tugun —- name of a mountain. Nigatupunet — ? 
urgun —- name of mountain. 


achamommor — butterfly. 

purua — wind, sayla-chief. 

Explanation only given for Piirgun- sombre de cerro» 
achu perro, dog. 

aspan — ? 

sigli — wild turkey 

isu — agouti 

usil — vampire 

kuti — general name for mosquito. 


There are many kélus with their chiefs and the chief in 
[Kalu Ibakki] is the most outstanding of them all. Next 
comes TJ'dbin. Here [in Kalu Ibakki] these chiefs gather 
in order to let out from the kalus the animals which we 
eat and when we do wrong (sin) God, by wire, calls these 
chiefs in order that they may consider the question as to 
whether they should send out evil spirits to punish us. They 
then come together and each chief expresses himself. They 
gather armed [iko-aguja] and the chiefs of the soldiers (kin- 
kitule) [literally, the bow people] place themselves before 
Pugsu and........ ? and on the other wing [appir-frente] 


1 The same enumeration as is found in the Spanish text is not given 
here in the translation. Only the explanation of the different animals’ 
names is indicated. ED. 
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Hay otro kalu q’es el huasibegunkalu en é1 hay su jefe 
que se llama Olosegikifalilel q’es el jefe du huasa. 

Hay otro kalu que es el [koeibegunkdlu] en él hay su jefe 
que se llama Opeatkilél que es el jefe de [kde]. 

Hay otro kélu que es el salkalu en él hay su jefe que se 
llama Olosudkifialilel q’es el jefe de salu. 

Hay otro kélu que es el suribegunkalu en él hay su jefe 
que se llama Olopaikkalilel q’es el jefe de sur-sibuat. 

Hay otro kalu que es el Tagun y su jefe se llama Oloyaganalél 
que hay en el nigataptnet. 

Hay otro kadlu q’es urgun y su jefe se llama Olokagudir 
que es el jefe de Achamommor. 

Hay otro kélu q’es el pirtiakdlu su jefe Oloyitkieuplel q’es 
el jefe piruasayla, 

Hay otro kdélu que es piirgun su jefe Oloyéginalilel q’es 
el jefe Ktiamgun 6 siiigekalu, 

Hay otro kdlu que es el achukilu y su jefe Obantur q’es 
el jefe de achu. 

Hay otro kélu que es el aspanibegunkdlu su jefe es el 
Olokérkekkalilel es el jefe de aspan. 

Hay otro kdlu q’es el siglibe su jefe Olokinnikkalilal es el 
jefe de szgls. 

Hay otro kalu q’es el asibegunkélu su jefe Masdlokiirgikalilél — 
que es el jefe de dasu. 

Hay otro kalu que es el matarkilu su jefe Tisnon q’es 
el jefe asil al tamafio de loro. 

Hay otro kdlu q’es el kiikdlu su jefe es el Orton q’es el 
jefe de kit. 


De alli hay muchos kélus y sus jefes residen en [Kalu 
Ibiki] es el jefe principal de todos Adlus y segundo es el 
Tobin. Ahi reunen estos jefes en los asuntos de dar salir 
afuera del kalu los animales que comemos y cuando nosotros 
andamos por malo camino entonces Dios por medio de hilo 
llaman a estos jefes para juzgar en los asuntos de mandar 
los espiritus malos para castigar a nosotros. Entonces se 
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the rattle snake (ukinatbe) sits and another one on his wing.! 

In this way there are kdlus for all the animals so that they 

may not die out. For each kind of animal the door stands 

open so that they can get out. 





1 In the last part the meaning is not clear. ED. 
19 
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reunen y cada jefe conversa sobre el asunto y se reune en 
medio de [iko] 6 sus jefes de soldados [kingttule] se sientan 
a frente de [Pugsu] y otro [kigtbe]. Y al otro frente 
(appir) [ukunatbe] con otro a frente. De este modo hay 
kalus para todos animales en el fin de no exterminar los 
animales. De cada especie de animales estan abierto la 
puerta para salir afuera de su hogar.» 
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3. The Life of Néle Sibu. 


This story covers pages 17—-28 and 33—34 in the handwritten 
paper by Ruben Pérez, GM. 31. 26.7. The story tells the 
fate of the human soul in the realm of the dead and has been used 
in Swedish translation by Nordenski6ld in an article on the 
Cuna Indians’ ideas about life after death (1931). | So far as has been 
possible this Swedish translation has been taken as the basis for the 
English version of Néle Sibu. The text in which Nordenskiéld 
summarizes the contents and his idea about the Néle Sibu legends 
is given below in translation as introduction to the Spanish original 
text. Some of the additions made by Nordenski6ld in the 
Swedish manuscript for the above-mentioned article have been 
included here. ED. 


Nordenski6ld, 1937, pp. 588—589: 

»We see that in the Néle Sibu story the kingdom of the 
dead is painted as a wonderful dreamland. Much of it is 
taken from the white men and it is changed from time to 
time as the Indians have new experiences. Here in the story 
the wagons are pulled by horses. This detail is probably al- 
ready outmoded and has likely been changed for automo- 
biles. In the other world the Indian is rich and the white man 
poor. Everything which the white man now has, such as 
steamboats, automobiles and trains, will belong in the other 
world to the Indians. Many of the souls of these objects al- 
ready exist there. If a Cuna Indian can go aboard one 
of the ships which pass through the Panama Canal, then 
this ship will belong to him in the next world. Pérez used 
to say jokingly that in the kingdom of the dead the Go- 
thenburg Museum would belong to him. 

The framework of the Néle Sibu story about the realm of 
the dead seems to me to be purely Indian. People with ani- 
mal names live in all the different villages. It is an old 
idea. According to the Cunas even the souls of animals go 
to heaven. He who has on this earth killed many animals 
has in the next world great corrals containing them. They 
serve him there. If a child has died he is met in heaven by 
the jaguars, deer, tapirs and so forth which his father has 
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killed and in God’s heaven he may ride on the back of these 
animals which are there thoroughly tame. He who has been 
in war and has killed someone has a special paradise. Such 
people wear red clothes. Albinoes have in the next world 
better houses than other people. They are not punished on 
the way to the realm of the dead. On earth one should make 
friends with eight albinoes in order that one may see their 
houses in the next world. The entrance to their place is 
guarded by dogs. If one has treated an albino badly one 
will be bitten by these animals. 

A dead person encounters in the kingdom of the dead all 
kinds of dangers and as far as these represent punishment 
for sins one has reason to suspect the influence of Christ, 
but one must be careful in coming to this conclusion. Ina 
description of a wandering through the kingdom of the dead 
which I have already published in another place [193o, pp. 
36—47] it is told that the souls are punished for having been 
cruel to animals. This can hardly have been taught them 
by the Christians whom the Cuna Indians have come into 
contact with. The story about the devil and the abyss 
where the evil souls are thrown, is evidently taken from 
the missionaries. 

It is most difficult to form an idea of the extent to which 
the idea of God has been originally Indian. 

It is noteworthy that gold plays such a great part in all the 
songs and stories about the kingdom of the dead. In both 
songs and stories we see how they use flowery language to 
paint pictures of gold and silver and wonderful fragrant 
herbs. For the Indian poet the rotted wooden stools in the 
burial hut are of gold, and everything is shining with gold. 
In Nalub na cruz igala (see p. 445) the Indian poet has succeed- 
ed in creating a wonderful, melancholy atmosphere through 
bringing the sorrow of the bats into the song. This story as 
well as Néle Sibu should be looked upon as a poetic repre 
sentation of a people’s vague and changeable idea of death 
and the life after this. 
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This is at any rate the way the more intelligent among the 
Cuna Indians, such as Néle, the Cuna Indians’ great 
medicine man, and Pérez, understand these descriptions. 
They believe in God and they believe in a life after this but 
they admit that they know at bottom very little of what con- 
fronts the dead in another world. Even far back in time 
the Indian poets have told stories about the kingdom of the 
dead. It has been painted as better and more splendid than 
this world. In olden times it was described most of all 
as happy hunting grounds. When one has seen or heard 
about everything wonderful the white men own, one has 
profited by these experiences. The houses have towers, the 
roads are travelled by wagons drawn by horses, God has a 
telephone. 

When an Indian has dreamed that he has been in heaven he 
has something new to relate from there. An Indian may 
thus find out through such a dream that his little girl, already 
deceased, has five children in heaven. Such dreams play a 
part in the formation of the Cuna Indians’ world of ideas. 

One would, however, as Pérez says, make a great mis- 
take if one believed that the great masses of Indians under- 
stand the poetic stories about the kingdom of the dead only 
as legends. They believe in them and are not troubled by 
the inconsistences. Méle who does not believe, or only 
partly believes, considers it useful for the masses to know, 
that their sins will be punished. To his confidantes he has 
said: »Nobody has seen God. We know nothing about 
him». There are even genuine doubters among the Cunas. 
Thus there was very long ago a great medicine man who had 
the opinion that there was no life after death. The idea that 
a person, whether in human or animal shape, 1s born again 
on the earth is, according to Pérez, completely foreign to 
the Cuna Indians. » 
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(P. 17) »En rio Cadpdi q’es el afluente de Tapalis al arriba 
del rio fué el primer visto por una mujer el Néle Sibu en me- 
dio de [dtéakintt] queda lejos del pueblo. Al pasando por el 
camino la mujer oy6 un Lloro de un recién nacido en medio de 
[dtakentt] y cogié el nifio y trajé6 al pueblo y dié una nifia para 
criarlo (pandlo-nupmaimalit), El nifio era blanco y sus ca- 
bellos también blancos como nieve 6 como la espiga de vi- 
roli (masaltulbayobt) y sus ojos negros como los de [morenos]. 
Por eso decimos que no es tbégua. El pueblo donde crecié el 
nifio era Caapdi queda en el rio del mismo nombre. Cuando 
ya estaba hombre fué adivino que veia todo el tiempo los 
angeles (ma@salgana); por eso decian bajé el nifio con cabellos 
‘ blancos como los angeles. Decian ya cuando era hombre 
en un dia entr6 en una siirba para baiiar en medicina, baiié 
en bisep, koke, ndbal, achtelydla etc. Después de algunos 
dias dijo a sus subditos: ve descendieron los angeles a mi 
presencia los angeles me dijo asi: Nosotros somos encargado 
de buscar y llevar el alma de los muertos para llevar al ca- 
mino de Dios. Cuando uno muere en esta tierra estos Ange- 
les son los que ve (P. 18) primero (masaltalegan). Ejllos son 
cuatro y tienen sus nombres propios uno se llama [Olouiii- 
dur], otro [Kalubdur], otro [Kitkadur], otro [Tulupaligialel}. 
Ejllos me llevaron al cementerio diciéndome vamos al cemen- 
tario (aiéan) a ver todas las cosas que existen en él. Y era 
muy lujoso. Al Ilegarse vi los asientos, las mesas bien lustra- 
das y al rededores del centro del pueblo estan cercados de 
muchas flores de oro y de plata [kuseptitag:, olotitag:, mant- 
tutagt] que esparciendo sus aromaticos olores por todo el 
lado y las torres por todo el edificio [kapan-kalu]; vi las 
banderas flameando en las astas y vi multitudes de personas 
paseando por alla y acull4 en grupos [teniendo el! uno el otro 
abajo el brazo]. Estos son los [almas] de los muertos 
(kal-purba). Cuando observé todas las cosas me dijeron 
vamos al otra parte o sea en la capa cuarta de la tierra 
[ptlupakgese] y ellos Wlevaron a mi y cuando Ilegué vi un 
gran rio de oro que todas las cosas son de puro oro 
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(P. 17) By the upper Rio Caapdi, which is a tributary to Rio 
Tapalis, Néle Sibu was for the first time seen by a woman. 
He lay in the midst of diiakinit [a plant] far from the village. 
As the woman went along the road she heard from these 
plants the crying of the new-born child. She took the child 
up, carried it to the village and gave it to a pin6lo-nupai- 
malit [a girl who has just begun to produce milk] in order 
that she should rear it. The child was white, with hair which 
was white as snow or like the spike of the arrow reed, and 
black eyes like a dark Indian’s. For this reason we say 
that the child was not an tbégua, albino. The village where 
the child grew up was Cdaapdi which was located by the 
river of the same name. When Néle Sibu was full grown 
he became clairvoyant [a seer] and constantly saw ma- 
salgana, the tutelary spirits. It was therefore that he had 
come to the world with white hair like these spirits. 

It is related that when Néle Sibu reached maturity he 
went into a strba [enclosure in the hut built for magic uses] 
in order to bathe in medicine. In the water he had placed 
bisep, koke, nobal, achuelyala etc. [all of these are fragrant 
herbs]. After some days he said to his people: »I saw how 
the tutelary spirits came down near me and I heard what 
they said to me, ’we have the task of seeking out and carry- 
ing the dead souls along God’s road.” When anyone dies it is 
these tutelary spirits (mdsaltulegana) who first see it. (P. 18) 
They are four in number and their names are [Oloutiidur, 
Kalubdur, Kikadur, and Tulupéligiialel], They carried me 
to the burial place saying: ’Let us go to the burial village 
(uéan) in order to see everything which is found there’, and 
everything was very splendid. When we came there I saw 
shining stools and tables. I saw that the middle of the 
village was surrounded by many flowers of gold and silver 
which spread their fragrance in every direction. All the 
buildings have towers. I saw flags waving on poles and I 
saw many people promenading there or collected in groups 
walking arm in arm. These are the souls of the dead. When 
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akuangan(a) bel  dloubipi ukop _belolonbipi | 
p 


iedras del rio con polvo de oro } arena con polvo de oro | 


Su naigan bel dloubipt aria 6 
higuer6n ramas_ con_ polvo de oro platanillo 
kakla bel  dloubipr 


lo mismo que trtia con polvo de oro y general todas las 


cosas son de puro oro. 

En la desembocadura del rio esta la casa donde vive 
el guardian del rio Oloubikunditial (porque todos son de 
oro), Talaskundtial (porq’ aqui los muertos quedan vivos 
de nuevo). El nombre propio del rio es Kulikundital. 
El guardidn del rio se llama Oloteliptol tiene dos mujeres 
una se llama [Panaiidgatiscgdtli] y la otra [Olokikadiryae] 
y me dijo Ditosayla ha puesto nosotros en este rio para 
guardar el rio y para esperar la llegada de los muertos 
y somos que guardan este rio. Alli donde esta los cayucos 
de todas clases 6 para todas clases de hombres sea para 
absoget, siyatulet, kabirtulet, masaltalet etc. y otros para 
las mujeres hay como ocho distintas clases de cayucos. 
Alli cogimos el cayuco y fuimos al rio y en el agua observé 
muchas variedades de peces nadan por todas las partes 
del rio en cuatro hileras [tle pike] y lleguemos a un esta- 
blecimiento donde esta el rey del pescado su nombre es 
(Uiaktia] y su mujer (Olowéaidili], vive en Masipurgandiial. 
Los peces que observé son los que salen sobre la tierra cuando 
caen las lluvias en la tierra no termina las variedades de pe- 
ces en los rios y de los mares y en las lagunas. (P. 19) De 
alli seguimos arriba del rio y observé también q’el agua corre 
por la mitad distinta direcciones, uno corre hacia arriba que 
es de oro y otro corre hacia abajo que es de plata (Oldiiial, 
Manidival), Llegueméds a un punto donde esta otro pueblo 
que es Opapurgandital (el agua es de puro jugo de maiz) que 
vive el rey de los tapires (moli). Se llama [Oloalikifialilel), su 
esposa [Paniuaga Olonikiiamaidilisop]. El pueblo es muy 
hermoso hay caminos anchos donde divierten las gentes del 
pueblo. Todos son de médlitalegan; en las calles van los 
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I had seen all of this [my companions] said: ‘Let us go to 
another place, to the earth’s fourth layer (pil:pakgese) [which 
means to the fourth layer in the underworld]. And they 
took™ ‘me there and when I came there I saw a great river 
where everything was of pure gold, stones with gold dust on 
them, sand with gold dust, the higuerén-tree whose branch- 
es were powdered with gold dust, platanillo leaves covered 
with gold dust and everything was in fact of pure gold.» 
At the mouth of the river there is located a house. There 
lives the guard of the river Olotbikundtiial, which is called thus 
because everything is of gold and it is even called Télas- 
kundstial, because there the dead come alive again. The 
river’s actual name is Kulikundiual. The guard is called 
Olouteliptol and he has two wives, Pinatidgaiisdgdilt and Olo- 
kikadiryae. He said: ’Diosayla (God) has placed us to watch 
at this river to await the arrival of the dead and it is we 
who guard this river.’ There are found canoes there for all 
kinds of people, for absogédi [expellers of plagues] for sia- 
tulet [those who know the song about cocoa], for kabirtulet 
[those who know the song about the Spanish pepper], for 
masaltilet [those who know how to sing the song when a dead 
person is taken to the grave], etc, and even for the women. 
There are eight different kinds of canoes. There we took 
a canoe and went to the river. In the water I saw many 
different kinds of fish swimming. I saw them swimming 
everywhere in the river in four rows [tle-row, from the Spa- 
nish hilera]. We came to a place where the chief of the 
fish Uitakiia lived with his wife Olouéaidih, which was at 
Masipurgandiiial. The fish which I saw were the kind which 
fall down on the earth when it rains. (P. 19) There is therefore 
no end of the different kinds of fish in the rivers and the seas 
and the lakes. From there we continued up the river and 
I noticed that the water on different sides flowed in dif- 
ferent directions. On one side the water which is of gold 
tan upstream, Oldiial [the gold river] and on the other side 
the water which is of silver flowed downstream, Manidiial 
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carros en distantas direcciones hay variedades de flores dlotu- 
taki, manitul-taks y las banderas flameando en todas las par- 
tes y hay muchas torres. Al llegarse me llaman [ndatabsoge'; 
estos son gentes de mdlt que son cercados. Dzosayla (Dios) 
ha puesto en este lugar y de alli seguimos el camino y de lejos 
observamos las montafias pintadas de azul por el efecto de 
aire y esta el otro pueblo en [el pie] de la montaiia y Llegue- 
mos al pueblo en donde reside [Oloweliplel], su esposa [Olouég- 
yae] y este lugar se llama Styapirgandiiial, El pueblo tam- 
bién elegante, tiene carros tirados por caballos, calles amplias 
donde pasean las gentes; por las calles estan las variedades de 
flores; las banderas por todas partes y capan calus y las gen- 
tes nos llaman de nuevo »Ustedes se van». EI sefior Oloué- 
liplel es el rey de [ya@nu]. Este pueblo no es muy grande. De 
alli seguimos al otro punto y Ileguemos al otro pueblo de 
{menos poblado]} que reside otro rey que es el rey de los pe- 
tros (achu sayla) su nombre es [lgarobandur] y su mujer 
(Olotipikiinyade] que residen en Méamapurgandiial el pueblo 
también tiene carros, flores de todas clases, las banderas 
de todas clases y las torres en los edificios. Seguimos y 
Ileguemos al otro punto donde esta otro pueblo y reside en 
él el rey de saino (#édal sayla) este se llama Olomirgiptpilal y 
su mujer Piniaaga Oloiirgili, que reside en Targaapurgandiial. 
El pueblo es también hermoso tiene carros, flores de oro, 
de plata, las banderas de todas clases y las torres. Este es 
el pueblo donde los sainos estan cercados para salir fuera de 
la tierra al caer las Iluvias sobre la tierra. De alli seguimos 
del camino Ileguemos al otro donde esta el otro pueblo este 
es [Purgiapurgandiial (iakup moligannar molialukiit)), lo que 
gobierna (P. 20) el pueblo es el rey de [tdsa (tdsa sayla)) 
que se llama [Oloszgifialilel] su mujer [Pandiaaga Olosipokdilisop| 
su pueblo también es hermoso y los que guian me dicen »Vea 
como Dios ha hecho las cosas»: vo ei ka ane 

Vos vea padre cosa 
imaidenktia 


ha “ote y solo se oye por la muralla me llama »her- 
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[the silver river]. We came to another place and another 
village. It was Obapurgandiiial (where the water is of pure 
chicha). The chief of the tapirs (molz) lives there. He is 
called (Oloalikifalilel] and his wife [Pénaiidga Olonikiiamai- 
dilisop|. The village is very beautiful and there are wide 
roads on which the inhabitants of the village walk and amuse 
themselves. All of them are tapir people. Along the streets 
carriages of different colors travel in different directions. 
There are quantities of flowers there. One can see gold 
floweis (dlotu-takt) and silver flowers (manitut-takt) and flags 
which are waving everywhere, and there are many towers. 
As we approach they greet me with the words ndtabsdge — 
You walk. They are tapir people and they are shut in. 
God has placed them in this place. 

From here we continue on our way and from a distance we 
see the mountains, blue from the air. Here there is another 
village at the foot of the mountain and we went there. [Olote- 
liplel]} and his wife (Olouégyae] reside there and the place 
is called Stapirganditial, This village too is elegant. Here 
there are carriages drawn by horses and wide streets where 
the people promenade. On the streets there are great varie- 
ties of flowers. Everywhere there are flags, kapan kalus 
(Rapan-bell, kalu-house] »bell houses» and the people greet 
me again with the words »You walk». Olotéliplél is chief 
of the y4nu (peccaries). The village is not very large. We con- 
tinued and came to another village with fewer inhabitants. 
Igarobandur, the chief of the dogs, and his wife [Olotimkunyae] 
live there. The village is called Mamapurgandiual and even 
there are carnages, flowers of all kinds, flags, and towers on 
the buildings. We continue and come to another place where 
the chief of the #édal [a kind of peccary] lives. He is called 
Olomurgipipilel and his wife is called Pénaiiaga Olotrgili. 
The village is called Targuapurgandiiial. Even this village 
is beautiful. Here one can see carriages, flowers of gold 
and silver, flags of all kinds, and towers. It is the village 
where the peccaries are shut up, in order to go out on the earth 
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mano te vas ahora» sdaiclcot Byer pe: EGP y de 
hermano ahora vos vas 


alli seguimos adelante donde lIleguemos al otro punto 
donde esta situado el otro pueblo y en este pueblo vive el 
rey de venado [kée sayla] su nombre Olopéakilel su esposa 
(siniia) Olokuilosop, el rio donde habitan se llama Ninip- 
ginditial, el pueblo tiene su aspecto lo mismo que los demas 
pueblos Ileguemos al otro punto es el pueblo que se llama 
Asiiepurgandiual, es la residencia del rey de su que se llama 
[Olokutrgikdlilel] su esposa [Olowiknidilisop]. En la orilla 
del rio estan plantados los aguacates y su pueblo es muy 
hermoso. Seguimos del otro punto grande rodeados por 
muchas cosas y me dicen aqui vive otro rey del animal que 
es el rey de iguana (drisayla). El pueblo tiene carros, calles 
anchas, torres altas y brillantes, flores de todas clases, las 
banderas y las gentes pasean por todas partes. El rio donde 
reside el sefior [Olokispakiialel] se llama [Kaglagundiual] 6 
Uruagunditial en este mismo lugar vive también el sefior 
Oloegippilel su mujer Panaiiaga Olodirsspi, este seiior es 
iskaltule que vive unido con el sefior Gri. Seguimos hasta 
las cruces de los rios que hay cuatro rios muy cerca de unos 
a otros. Este lugar se llama [Tinakiadi] 6 [Dikélidet], alli 
vive Olopaniéginalilel (tapali) garza del tamatio del hombre, 
su mujer Olopindilisop; del mismo lugar vive también otro 
sefior es Manipanizginalilel su mujer Manidpindilisop (tap- 
gala nigar koddrdikit) otro sefior Igitapanizkinalilel su mujer 
Inadpindilisop, nombre de la garza (tapgala). En este lugar 
vive también Mdchi Oloidinapipilel (délop, mitnan, mitpep) 
su mujer Olonisakdili. 
Maniidinapipiplél su mujer Maninisakdili; 
Iguaidinapilél su mujer Iguanisakdili; 
Inaidinapipiplel su. mujer Inanisakdili ; (P. 21) 
Michi Olosakipipilel (todo) su esposa Pina Olosakidilisop; 
Michi Olotémomagilel (dias) su esposa Inanknuidilisop. 

Los rios estan ocupados por todas especies de animales que 
‘nosotros vemos en la tierra. Seguimos el camino no dura 
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when the rain falls. From there we continue on our way 
and come to the village Pirgiuapurganditial [purgua, uakubp, 
moligannar and molialukit, different kinds of fiame], where the 
chief of the deers (#@sa) lives. (P. 20) He is called [Olosegrtalilel] 
and his wife is called [Punduaga Olosipokdilisop]). Even 
their village is beautiful and those who show me the way 
say: »See how God has everything», and I hear that those 
from the wall greet me with, »Brother, you walk now». 
From there we continue to another place with another vil- 
lage in which the chief of the kde, roebucks, lives. His name 
is Olopéakilel and his wife (séniia) is called Olokuilisop. The 
river by which they live is called Nanipgindital [ntindp, a 
plant], and it looks like the other villages. We continued 
to the village Astiepurganditial which is the seat of the chief 
for the dsu, machango [Dasyfrocta]. The chief is called 
[Olokuirgikalilel] and his wife is called [Oliiknidilisop]. By 
the shore of the river alligator pear trees are planted and 
the village is very beautiful. We continue to another place 
surrounded by many kinds of things and they say that here 
Grisayla the chief for the dri, iguanas, lives. This village has 
carriages, wide streets, high and shining towers, flowers of 
all kinds, flags, and everywhere there are people promenading. 
The river where this chief lives is called Kaglagundital or 
Uruagundital. He himself is called [Olokispakialel]. In 
the same place Oloégippilel lives, with his wife Punauaga 
Olodirsop. So we continued to the place where the rivers 
cross. There one sees four rivers very close together. The 
place is called Tinaktiad: or Dikalidet [the crossing of the 
rivers] and there Olopanzegifalilel lives with his wife Olopin- 
dilisop. He is a heron as big as a person. Méanipanitgina- 
hilel [tapgala-heron with yellow bill, nigar-small, koddrdikit- 
yellow] with his wife Manidpindilisop as well as Igtapanié- 
kivalilel and his wife JInadpindilisop live in the same place. 
It is a heron (tdpgdla). Michi Oloidifapipilel and his wife 


1 A small species of iguana. 
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mucho Ileguemos donde estan las murallas de oro estatuadas 
como los tigres, leones pareciendo que estan vivos y brilla- 
ban cada momento. En las murallas viven varias mujeres 
que ocupan de limpiar y hacer brillar las murallas de oro. 
Estas mujeres son: [Olosdgidiliyae, Manisdgidiliyae, Oloégidiliyae, 
Maniégidiliyae]. Alli dejamos el cayuco y seguimos en- 
tonces por el pie por una carretera que llama [Olopipikunigal, 
Manipipikunigal]. Al momento de la Ilegada Ilegaron a 
la presencia de nosotros dos caballeros que tienen sus 
servicios de guiar a los muertos (guiador) [tgaltulel] 6 
[igalmaiyet] y se llaman uno Machi Oloydptpilel (tédetale) y 
otro Michi Olopigifdlilel y los primeros que me guiaron me 
dejaron y estos dos sefiores me guiaron de nuevo por el ca- 
mino. Por las riberas del camino todas estan sembradas 
por variedades de flores las de parte derecha son de puro oro 
y de la parte izquierda son de plata que esperan sus olores: 
unos endulzados, perfumados y todas las partes son bellas y 
los hombres que me guian me dicen: Vea como Dios ha hecho 
_ | Pe tike papdi neg imaidenktia , 
eee fe vea padre cosa ha hecho | Seen: 
por el camino y de poco rato llegamos a un monte que se 
llama [Olosikiikogikagiganigal, Manisikiikogikagiganigal] el ca- 
mino de olor perfumado, endulzado y un viento suave que 
sopla eternamente y por la derecha del camino hay flores de 


: , olotiutiakigan: 
oro y por la izquierda las flores de plata | Baa fore 
sayla makkeniinai, § manitittakigan iielikuénanai bel 


estan cruzando uno al otro plata flores felicesestan como 
dlosikiikogittékediyobi, néga tulasktietigal sdgue kuaye 
oro pajaro kogi parecidos lugar vivir de nuevo camino] 


De poco rato lleguemos al camino [Olosikiiparrokagikaniga, 
Manisikitiparrokagikanigal] lugar oloroso y viento apacible en 
mis propios ojos todas las partes son bellas; las montanas 
lejanas pintadas de azul por el color de aire lejano. Después 
lleguemos al camino [Olosikititagirkiiakagiianigal, Manisikii- 
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Olonisakdili [these names and the three following were left un- 

translated by Nordenski6éld. ED.] live in the same place. 


(P. 21) 

Michi Olosakipipilel (todo) [Spanish cuervo marino] with 
his wife [Pina(iiaga) Olosakidilisop]. Machi Olotémomogilel 
(dias) [lobo] with his wife Inandnuidilisop. 

The rivers are inhabited by many kinds of animals which 
we also see here on the earth. We continue on our way and 
soon come to the gold walls adorned with images which look 
like jaguars and pumas. They seem to be alive and they shine 
constantly. On the gold walls several women live who occupy 
themselves with cleaning and polishing them. These women 
are (Olosdgidiliyae, Manisdgidiliyae, Oloegidiliyae and Manie- 
gidiltyae]. There we leave the canoe and continue on foot 
along a drive which is called [Olopipikunigal] and [Manipipi- 
kunigal]. Just when we arrived two men came forward to- 
wards us who had as their responsibility the accompanying 
of the dead. One of these is called Machi Oloyipipilel, the 
other Méachi Olopigifadlilel. ‘The ones who had first accom- 
panied me now left me and these two men went with me 
and showed me the way. The edges of the road are abun- 
dantly scattered over with flowers of different kinds. On the 
right side they are of pure gold and on the left of silver. 
They smell sweet like perfume and everywhere it is beautiful. 
The guides say to me: See how God has created everything. 
We continue along the way and after a little while we come 
to a forest [..... ]. The road is perfumed. It has a sweet 
fragrance and a mild wind is blowing steadily. To the right 
of the road there are flowers of gold and to the left flowers 
of silver. The gold flowers nod and bow. The silver flo- 
wers are happy when they stand here by the road to the 
land of the new life. They look like the golden bird og. 
Soon after this we come to the road of the gold and silver 
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tagirkuakagiianigal); las flores sembradas por las (P. 22) 
dlotittakigan 
oro flores 
sayla miakkeninai uieliknénanai = bel_=o skits takirgua 
cruzando uno a otro felices estan como pajaro takirgua 
tikediyobi 
ae 
kagigdnigal, Mdanisikiipanekagiganigal, las flores que estan 
sembradas tienen sus colores de azul y de lejos divisan 
azulados las riberas del camino. Al llegarse en este camino vino 
otro camino en la parte izquierda de Olosikiiipanekagiganigal ; 
este camino se llama Masélopiirgaliléligal este lleva su direcci6n 
hacia donde lleva el camino de Dios pero un poco lejos del 
camino hasta donde se oyen los sonidos de las campanas 
makkapangolet kine igalmat 
| campana en camino esta 
donde esta la ciudad de los Olopurgiililel talegan (kitikiitlotalegan). 
Después de este camino hay otro camino del mismo lado 


q’ es de Masinydrpigaligal que es aS. ie “igs | 


riberas unas de color de oro y otras de plata | 


Después Ilegamos al camino de Olosikitipane- 


este camino termina 


gusano gente camino 
lleva su direcci6n del mismo que el primero, situado un 
poco lejos del camino de Dios. El camino de nustulegana 
queda hasta donde corre las nubes few eae ces | 
nubes corre donde 

Después de este hay otro camino que se llama 

(paka 
ballena) 
que los demas. Después sigue otro camino que llama 
[Olosirtokagiganigal] que es el camino de taligituleganigal 
ellos viven y van en este camino cuando ellos mueren y hay 
su Dios también. Dice Néle Sibu que el ve se levantaban 
por los aire multitudes de taltgitulegan del mismo que vemos 
en esta tierra. Después del camino del sfrfo lleguemos a 
un rio que se llama Olokundiual y sus aguas que corren 
son muy dulces y perfumados; por sus orillas estan sembrados 
dos clases de arboles unos nunapsayla y otro de siasayla. 


Masédlotindgapipiléligal | lleva la misma direccién 
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birds... It is a fragrant place. A light wind blows and I 
see with my own eyes that everything is beautiful. The distant 
mountains are painted blue by the color of the air. After 
this we come to the road of the red-gold and silver birds. 
Some of the flowers (P. 22) which grow along the edges of the 
road are gold-colored, others silver. The happy golden flowers 
nod and bow. They look like the bird ¢akirgua?. After this 
we go farther and come to the road Olosikiipanekagigal and 
Maniskiipanekagigal, The flowers which grow there are 
blue and at a distance the edges of the road look blueish. 
When one comes to this road one sees another road to the 
left. This latter one is called Masélopirgalileligal and it goes 
in the same direction as God’s road but at a little distance 
from it, as far as to the place where one hears the sound of 
bells. It ends at the village belonging to the Olopurgdlilel 
or kutkuilo-people [a bird?]. Farther along another road 
comes from the same side. It is the road of the worm people. 
It takes the same direction as the former but at a little 
distance from God’s road. The road of the nustulegana 
(worm-people) leads where the clouds go. After this the 
toad of the whales comes in the same direction as the others. 
After this comes Olostriokagiganigal, which is the road of the 
lulagt birds. They live and walk on this road when they 
die. They have also their God. Néle Sibu says that he 
saw quantities of ttéligitulegan of the same kind as we see 
on the earth. 

After the sirio-road we come to a river Olokundital, the 
water of which is very sweet and perfumed. On the shores 
are sown ninap and sia trees. When we have come over 
this river we come to the road [Olokigikagiganigal and Mani- 
kigikagiganigal] where there is a splendid city. It is at the 
place where there are found the gold plates on which the 
nélegana came down to the mountain Takargun. ‘The gold 

1 Olo (gold) — sikui (bird) — parro (the name of the bird) —.. . igal 
(road). 

? A bird of a red color. 
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Manikigikagiganigal] la ciudad majestuosa; dijo que en este 
lugar donde quedan los bates de los nélegana que descendieron 
en ellos al monte Takargun. Los platos dorados se llaman 
[oktkt], En este mismo lugar queda también ([Olookili- 
ganakagiganigal, Maniokikiganakagiganigal], alli quedan los 
asientos (gana) de los grandes néles y al lado del camino 
queda la majestuosa ciudad gobernada por varias mujeres 
que son ocho de ellas: 


I. [Néana Olokegépiai], ella tiene su empleo y es de ver la 
(P. 28) tierra. 

[Nana Olomagiriai} se dedica en el trabajo de hacer 
nacer el humano en la matriz de la mujer. 

[Ma Olotagisop). 

[Ma Olotékiki]. 

[Ma Sobia). 

[Ma Alesop). 

[Ma Aligitas). 

[Ma Olokundil]. 


~ 


OWI AAL YW 


Todas estas solo se ocupan de ver la creacién de la vida 
dlo santi méadnisantiigan aide maidi néga ; 

pumens he feto platafetos baja donde | os 
pues aqui es donde Dios envia hacia la tierra la vida 
humana y en este mismo lugar fué buscado naguagua por 
Ibelele. Después dejamos la ciudad, lleguemos al rio de 
plata, Manrdiadil, entonces seguimos hacia el camino del 
rio [Negdipganakuidepali], Lleguemos donde esta el otro 
camino q’es [Olopankikilelkagiganigal] al lado del camino queda 
situada la ciudad majestuosa que vemos por las calles 
dlotuttagigan nala maide mdnitutlagigan pippur 
| oro flores abriéndose estan plata flores esparcien- 
Pager . En la ciudad viven [Olopankikilél, Manipdnktkilel, 
Igiiapankikilél, Inapdnkikilél (kéabitalegan)] sus esposas [Pa- 
naiaga Oloniskidili, Panatiaga Maniniskidili, Panatiaga Igia- 
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plates are called [6ktk]. At the same place are found 

[Olodktkiganakagiganigal, Manioktkiganakagiganigal] and the 

great néles’ stools (cana) and at the side of the road there is 

a splendid city which is ruled by eight women who are: 


T) csameteis She has as her task to see what happens on the 
earth. (P. 23) 

2): sctiveesies She occupies herself with having people come 
to life in the womb. 

BS). pevcephes 8) 


All these women study the coming into existence of hu- 
man life. It is thus from here that God sends out to the 
earth human life and at the same place IJbelele sought for 
naguagua [?]. After this we left the town and came to the 
silver river Manidital and continued to the river Negdtipgana- 
kiudépali, After this we come to (Olopankikilelkagiganigal] 
and at the side of this road there is a splendid city and on 
the streets we see how the gold flowers open up. We smell 
the fragrance of the silver flowers. In this town there live 
the ([Olopankikilel, Manipanktkilel, Igtiapankikilel and Ina- 
panktkilel of the kaubs (Spanish pepper) people with their 
wifes Oloniskidili Maniniskidili, Iguaniskidili and Inan'tski- 
dili). In the same place there also live [Masolodiktkine, 
Manidikikine, Igtadiktkine and Inadikikine with their wives 
Olonikindindih, Maninikindilt, Iguanikindils and Inantkindils]. 
Nele Sibu says: Those who showed me the way said, ’God 
has placed these kaubi-men [Spanish peppers] here in or- 
der that they may with their smoke prevent the evil spirits 
(spsyalagan) from coming into God’s kingdom’ [— — —}. 

All those who on the earth learned the song about Span- 
ish pepper visit the house of these men. When one approach- 
es the great water-containers (dikiiasaylagan) (P. 24) fog comes 
over the place. We continue along the way and come to a 
great lake where the giant dog, dchu, and the giant alli- 
gator, faim, etc. live. They told me that the lake which I 
saw was only the picture of God’s creation at the beginning 
of the world (blood, picture], this they call medicine (God’s 
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niskidili y Panaiiaga Inaniskidili], En este mismo lugar vive 
también [Masolodikikine, Manidikikine, Iguadikikine y Inadi- 
kikine] sus esposas [Olonikidindili, Maninikindili, Iguakinindili 
y Inanikindili]. Dice Néle Sibu lo que me guian me dicen 
»Dios ha puesto estos sefiores [kaubitalegan] para que no 
permiten de entrar los zpsaylagan en el reino de Dios 
kaabisaylagan ptpurmaide, kaabi moélasirbagan aidike 
aji reyes humo saliendo  aji cuartos —cerrados 
piukkaa négabéuganpalr dikia saylagan piutenanai 
estan esquinas en tanques reyes cae on 
nombres: [Pandiidga Olomaidilikna, Panauaga Manimaidilikaa, 
Panaiidga Iguamaidilikaua y Panaiidga Inamaidilikaa]. Todos 
los que aprendieron en la tierra el [kaébiigala] van a visitar 
[la casa] de estos sefiores. Al llegarse los [dikuasaylagan] 
ax pédu nega 
(P. 24) [el lugar] va quedar en tinieblas sie ented. tuear 
saydidapoe 
cubrir va 
lago donde viven los animales monstruosos como dchu, taim, 
etc. Me dicen la gran laguna que ves es solo la imagen de la 


: : ; i eee ak lesailu 
creacion que hizo Dios al principio del mundo Annes 


| Seguimos por el camino lleguemos en un gran 


sangre imagen 
inanisagan 
medicina jugo 
con el é6vulo de la mujer). Cruzamos la laguna y Neguemos 
al camino [Oloakiiadanugunkagiganigal} al lado queda gran 
ciudad; el jefe del pueblo es el [Oloesakinkuaptpilel] y su segun- 
do Ololélopanilél estos son los jefes del trueno (mala saylagan) 
6 sean los hombres que echan las lluvias sobre la tierra. 
Unos dan las lluvias sobra toda la tierra y otros solo 
echan las lluvias por unas partes de la tierra el primero se 
llama [Méachi Olonakuckarialél] y el segundo se llama 


estos Ilaman | (el semen de Dios mezclado 


—- dika | : 
Michi Olosiiitakiptpilel Meee ate, = Saapane nana 
tanques reyes moviendo esta 

puipu saylagan ipane nanat  dikiiatupgan machi pr 


ducha reyes moviendo esta tanques cruzandose 
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seed mixed with the woman’s ovum). We travel over the 
lake and come to another road [Oloakiadunugunkagiganigal] 
on which there is a large city. The chief of the city is Oloé- 
sakinkuaptpilel and his closest associate is Ololélpanilel. They 
control the thunder and it is they who send the rain down 
to the earth. 

Some make it rain over the whole earth and some only 
on certain places. ‘The first one is called [Machi Olonakuo- 
karialel} and the other [Michi Olosiitakiptpilel]. They 
move the water containers, they move the shower appara- 
tus, they move the crossing water containers. There exist 
water containers which are one hundred by one hundred by 
eight fathoms. [Médchi Olonakuokaridlel] shoots twice at 
the water containers and they break into pieces as if they 
were of glass. Then the rain falls on the earth and the foll- 
owing day the dikiatup, the water containers, are the same 
as before. Even their children shoot but they can not make 
the rain fall but they can only make the heaven and the 
air blue. After this we leave this town and come to Oloki- 
kikagiganigal-Manikukikagiganigal. On the right side flags 
of gold are flying, and on the left, flags of silver. On this 
road there are four different kinds of scissors. One belongs 
to the human soul, the second to the soul of the mother of 
the fish, the third to the soul of the peccaries’ mother and 
the fourth to the soul of the dogs’ mother. After this we 
continue on Oloikokagiganigal and on this road there are 
thorns (ko). When a good soul jumps on the thorns they 
immediately bend over because of God’s will. All are of 
gold, pointed and shining. To the left one sees another road 
which is very smooth and there are no thorns. (P. 25) It is 
covered over with pure gold. It is the road of the devil. 
It ends quite soon and goes down in a tremendous abyss 
(iradiki), On the road the devil’s soul is standing ready 
on one leg waiting for the arrival of the bad souls. When 
one leg gets tired he changes to the other and so on 
all through his life. When the souls come to this road the 
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diktiiatup de 
Hay grandes fesse de 
palikatalatialet de pélikatalattalee ila pipika 

mala|. El 
brazos cien de brazos cien veces ocho | 
sefior [Machi Olonakuokarialel] hace sus tiros dos veces 
sobre los dtktiatup y estos se quiebran como un vidrio, 
entonces se caen las lIluvias sobre la tierra y al siguiente 
dia los diktiatup quedan como antes. Los nifios hacen 
[también] sus tiros, pero no hacen caer las lluvias y 
solo hacen el cielo o aire de color azul. Despues dejamos 
la ciudad y Ileguemos al camino Olokakikagiganigal Mani- 


atpane nanat. 


machim ; j 
Pt moviendo esta. 


de oro y por la izquierda estan izadas las banderas de plata; 
en este camino se encuentran las cuatro clases de tijeras; 
una pertenece al alma del hombre, otra al alma de la madre 
de pescados, otra al alma de la madre de yanu y otra al 
alma de la madre de ows aa nen pares 
perro madre (madres origen) 
Después seguimos otro camino que es Olotkokagiganigal, en 
este camino se encuentran las espinas (tko) cuando una alma 
buena salta sobre las espinas estas se bajan enseguida por 
la voluntad de Dios; todos son de oro puntiagudos y brill- 
antes; de la parte izquierda verdad otro camino que es 
muy limpio y no encuentran en el medio las espinas (P. 25) 
y es dorado por puro oro este es el camino de Diablo; a> 
la corta distancia se termina el camino que baja una pro- 
fundidad enorme (dradiki) en el camino esta parado el 
alma de Diablo por un solo pie esperando la llegada de las 
malas almas cuando el siente canzado su pie, se cambia 
por otro pie y asi por toda la vida. Cuando llega el alma 
en este camino esta alma mala la coge el alma recien 
legado por el brazo izquierdo y el Angel por el derecho 
para examinarlo y cuando ve alma mala el diablo lo coge 
y echa al infierno y cuando es bueno entonces el angel lo 
lleva asi dice Néle Sibu que vié. Después de este camino 
lleguemos a la otra ciudad que vive [Olopenktkilél] su esposa 
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evil souls are picked out. The newly arrived soul goes to 
the left and the tutelary spirit goes to the right and when 
the devil sees that it is an evil soul he takes it and throws 
it down and when it is a good soul the tutelary spirit takes 
it. This Néle Sibu said that he saw. 

After this road we come to another town where [Olopenki- 
kilel] and his wife [Olokekekpide] live. The town is very beau- 
tiful and splendidly gilded. There are found high towers 
and many different flags on the buildings, carriages on the 
streets, which are beautiful and wide. A chief who governs 
the village has as his task to see to it that the seeds which 
are on the earth grow. Therefore he is the chief of the 
flowers. There is also a woman who gets the plants to 
bloom. She played jumping games with her grandchildren 
saying [....... ]. We leave the town and we come to a 
river the water of which is very sweet. It is dlobisepkun- 
dital = the albahaca river. At Jdlobisepkundiial, 
sibdursaila and urtuksaila grow. When anyone has not 
learned the sibdur song well he is punished here by a strong 
wind. The urtuk-tree is very big and it punishes men who 
have sinned with women when they are pregnant. This tree 
calls to the dead and when they come near it lifts them up with 
a gust of wind. After this comes the gate of the ants. God 
has placed the ants here in order to punish the bad women 
who do not sweep the house properly. Thus they are punished 
at this place. Their chief is [Olopioidigiwe] and his wife is 
Pinaiidga Olokirgililide. The ants which are on the earth 
also have their chief and he is called [Olopikokdigite]. (P. 26) 

After this we continue and come to the river Abliskundiial, 
the water of which is pure blood (dblis). It is a picture of 
the blood of the children who have been very much beaten 
by their mothers. The women who have beaten the children 
and the men who have beaten their wives and sisters are 
punished at this river. Therefore we should not strike our 
children and those close to us because in that case we 
must bathe in blood in this place. So Néle Sibu said to his 
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[Olokekepiae]; 1a ciudad muy bella y dorada lujosamente; 
hay torres altas, variedades de banderas en los edificios, 
carros por las calles y las calles son hermosas y anchas. 
Estos sefiores gobiernan el pueblo y hacen de nacer todas 
sipiibe sayla 
arbol jefe 
(saptka _tinanturba naisiket) 

arbol oja florecer hace colgar 
florecer las plantas. Esta mujer jugaba para sus nietos 


oore naga uea' saenai, naga pid 
y hacia saltos diciendo 6 cee 6 ee 
pie » haciendo pie » 


las plantas | y hay otra mujer que se llama 


Oloikiriai | que hacen 


saenat, acho! _—saenat 
haciendo » haciendo 
lleguemos a un rio que es muy dulce y cruzamos Ileguemos 
al otro rio que es el Olobisebkundiual (Rio de Albahaca). 
En el Olobisepkunditial esta sembrado el sabdursayla y sem- 
brado también el urtuksayla. Cuando uno no ha aprendido 
bien el sdbdurigal se castigard aqui por el soplo del viento 
fuerte. Y el arbol urtuk que es enorme y este se castiga 
a los hombres que han pecado con la mujer preftiada. Este 
arbol llamara a los muertos y cuando cerca del arbol y éste 
lo llevara hacia arriba por medio del soplo de viento violente. 
kurgiia uadnap 
hormiga pa 
Dios puso las hormigas para castigar a las mujeres malas 
que en la tierra no barrean bien las casas. Asi en este lugar 
se castigaran. Su jefe se llama [Olopioidiginie], su mujer 
Punaiiaga Olokirgiliiae. Las hormigas q’estan en la tierra 
tienen su rey (P. 26) también y se llama [Olopikokdiginte]. 


Después seguimos y lleguemos a un rio que el agua corre 
son puro sangre (dblis); este rio se Ilamaba Abliskundiial. 
Este rio es la imagen de la sangre de los nifios que en la 
tierra se golpean mucho sus madres. Las mujeres que han 
dado golpazos a sus nifios, nifias, y los hombres que han 


| etc. Pasamos de la ciudad 


Después de este esta la puerta de hormigas 


1 Name for dancing games. 
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people. When we had gone over the river we came to a 
big wall [— — —] which is called Punatidga Olopiiruakilisop. 
The wall is opened by the following word of the guide. He 
said: »Olopiiruakilisop» to the wall. After it. was opened 
we went in through the gate, which is tremendous. On each 
side it measures four fathoms and it shines like mirrors and 
is of pure gold. When we came in the bells rang at once 
and announced that a soul had come and they said to me: 
»Already everyone knows about your arrival at this wall.» 
We saw crowds of people who promenaded on the streets. 
Some went arm in arm, others ran, others danced, others 
were drawn in carriages. There was also a crowd of people 
but my guide said to me: The people which you see are 
pictures [— — —] of the things which God placed near the 
wall and in the gate of the wall there are two pumas who 
guard it. One puma is called pinuékunide and the other 
piniékintol. They punish evil souls who come to the wall 
as well as those who speak against the medicine men and 
against others. When you see these pumas you shall say: 
I know that you are only pictures of pumas which God has 
placed here and immediately they are changed into pictures 
(karta pirba). On the other side of the wall there are gar- 
dens which are sown with olobisep, olokoke, olonobal, olotuta- 
gigan [fragrant plants] and from here a sweet fragrance is 
borne on the wind. From here a wide road or street leads 
on. It is called Olotulasgunigal and on it the dead wander. 
There is also a village where the dead rest a little while. 
After this village (P. 27) one comes to another wall and there 
one sees people leading their horses. But these things are pic- 
tures wich God has placed there and our guide said to the 
wall »mnantpuruagilisop» and it opened. After this there is 
another wall and at the gate of it there are golden roe- 
bucks [dlokde] and golden deer, [loadsa] which God has placed 
there as if they were real, but they are only pictures and 
when they are called by name they change into pictures. 
Then we come to a house which is owned by the mother 
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dado golpazos a sus mujeres y hermanas se castigaran en 
este rio. Asi pues no debemos a golpear a nuestros nifios 
y a nuestras familias; porque en este tendremos el bafio en 
la sangre. Asi dice el Néle Sibu para sus gentes. Al pasar 
kastibir timadi 

; muralla aa al 
llama Panauaga Olopiruakilisop. La muralla se abre por la 
palabra del guiador que nombré a la muralla dlopiruaki- 
lisop. Despues de haber abierto entramos por la puerta 
que es enorme a cada lado mide cuatro brazas y se brillan 
como espejos y es de puro oro. Al entramos en seguida 
sofiaron las campanas anunciando la llegada de una alma 
y me dijo »ya todo conocen la llegada tuya en esta mur- 
alla» y vemos muchedumbre de gentes que paseaban 
por las calles; unos llevaban en brazos, otros corrian, otros 
bailaban, otros tirados por coches y por fin hay multitudes 
de seres [humanas], pero nuestro guiador me dijo: las mul- 
titudes que ves son las l4minas [karta purba] de las cosas 
que Dios puso cerca de la muralla y en la puerta de la mv- 
ralla hay dos leones grandes que guardan la puerta y se 
llaman uno Ptniiékuni@e otro Piniekintol y sirven de cas- 
tigar a las almas malas que llegan a la puerta; se castigan 
a los que hablan contra los médicos y contra a todos. Cuan- 
do usted ve estos leones usted dird »yo sé que usted sdlo 
la imagen de leones que Dios puso a usted en este sitio» y 
este en seguida se convertira en laminas (karta piirba). 
Después de la muralla existe unos jardines que estan sem- 
brados por olobisep, olokoke, olonobal, olotutagigan, mant- 
tutagigan y por la brisa dan olor de perfumes endulzados y 
de alli hay gran camino 6 calles que se llama Olotulasgunigal 
y por alla iran los muertos y de alli queda un pueblo este 
es el pueblo donde los muertos descansan por un momento. 
Después del pueblo queda otra muralla (P. 27) que por la 
ribera se ven las gentes caminado los caballos. Pero estos 
son las laminas que Dios ha puesto y el guiador de nosotros 
lo llamo a la muralla Mantpuruagilisop y se abridé la mu- 


el rio lleguemos al enorme muralla 
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[Pinatiaga Olokirdiliktia-Manikirdilikia], and this is the 
name of a machine (olotélaptsnan) which has as its object 
to grip the body of the dead people and to press out the 
blood and to clean the body before the dead person goes to 
God’s house. 

From there we come to a stately town where God lives 
and there we see pointed towers which shine with the re- 
flected light of the gold. We see streets which are edged 
with golden flowers, which appear to be real but it is the 
shadows. of the gold which look like flowers. At the end 
of a street which is called Olotémborktinigal there is a big 
house. Over the streets hang dlokdlilituba, dlostrkituba, 6lo- 
kalalatuba [names of different vines] like towsled hair. It 
is the telephone wires which God has hung up in order to 
be able at long distance to call up now this one and now 
that one. On the buildings there are many different flags 
which wave in the winds. On the ground one sees their shad- 
ows move like walking people. On the balconies of the 
house weavings of gold are hanging in all directions and 
shining so strongly that the objects in the street which are 
illuminated by them, cast shadows. One does not see anything 
which is ugly. On the streets one sees a great number of 
people and carriages. 

From here we continue direct to God’s house. A new 
guide Pa@lsiitdur (angel) accompanies me on the streets and 
at the door of the house another man comes to take me 
nearer to God. In the interior of the house I saw dlotélapisnan 
[the aforementioned machine] which roars, and there was 
a ladder up which we must go. Near the ladder there is 
olonisa, the gold crystal, and when one jumps over it it 
gives one a blow on the knee. There were machines there 
which punished the dead and the machines cut off the bod- 
ies to make them of equal lengths. When they have done 
this one can go where God is. (P. 28) 

I came thus to God who lived in the eighth layer and I greet- 
ed God and when I had greeted him four times he turned 
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ralla. Despues de esta muralla queda otra muralla que en 
su puerta hay [Olokde] y [Oloiidsa] que Dios ha puesto pa- 
recido reales pero son las laminas y se llam6é en su nombre 
se convertieron en retratos. Después de estos animales esta 
la casa de una madre (nana) la mujer se llama [Panaitiaga 
Olokirdiltkiia, Panatiaga Manikirdilikia] y este es el nombre 
de una maquina (dlotélapisnan) que tiene servicio de agarrar 
y apretar el cuerpo para que derrame la sangre y para puri- 
ficar antes de ir a la casa de Dios. De alli lleguemos pues 
a la ciudad majestuosa donde esta el Dios y vemos las torres 
puntiagudas que brillan por el resplandor del oro. Y vemos 
las avenidas que por sus riberas estan las flores de oro pare- 
ciendo reales, pero son las sombras de los oros que ve como 
flores. Una avenida se llama Olotimborktinigal que al ex- 
tremo hay gran casa. Por las avenidas estan dlokalilitaba, 
6losirkitaba, clokalalatuba que estan como cabellos enzados 
al arriba de las avenidas (saylikidtichatiyobi) estas son alam- 
bres 6 hilos telef6nicos que Dios ha puesto para llamar unos 
y otros de gran distancia. Y por los edificios hay varie- 
dades de banderas que flamean por las brisas y en el suelo 
sus sombras parecido a las gentes andan por las calles. Por 
los balcones de las casas estan tejidos de oro que brillan 
por todo el lado haciendo sombras en el suelo en las casas. 
Y las sombras de todas las cosas. No hay cosas ven feas 
por las calles, por las calles se ven muchedumbre de gentes, 
carros por todos los lados. Y de alli seguimos directo a la 
casa de Dios por las calles me guia otro guiador q’es el Pali- 
aitdur (angel) y en la puerta de la casa vino otro hombre 
para guiarme a la presencia de Dios y en el interior de la 
casa vi [dlotélapisnan] que hace sus bullas y de alli hay 
una escalera por donde debemos subir y cerca de la escalera 
existe la dlonisa que al brincarse esta nusa se sale enseguida 
para dar el golpe en la rodilla y hay maquinas especiales 
que castigan a los muertos y en las maquinas se reparten 
los cuerpos en mitades para equilibrarlo y cuando ha hecho 
entonces debe ir donde esta Dios y llegué (P. 28) entonces 
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to me. He sat in a kanpippirmakalet [a revolving chair] 
and he said to me: Have you come? and I answered: 
Yes!. After this I greeted God’s wife. I greeted her four 
times and she answered in the same way. God said to me: 
You have not come here to live. I have called you in 
order that you shall live on the earth and teach the other 
people our word and I have called you in order that you 
shall see everything that is found in my kingdom and on the 
way here, and that you shall relate for the others what 
you have seen. Therefore you shall return to the earth and 
tell what you have heard and you shall tell the other people 
everything. 

I was not punished on God’s road. God said to me: See 
this box. It is for measuring the bodies of the dead and 
he said to me: Go out on the balcony and look at all the 
deeds you have done ever since your childhood on the earth. 
He showed me different kinds of flags and he said to me: 
The white flags mean childhood, another flag which you 
see means that you have stolen, and a yellowish flag means 
that you have committed adultery, another yellow flag means 
that you have sinned with a strange woman whom you 
had paid. The flags are large and reach clear down to the 
earth. In this way I have seen these things and learned 
to know all which is found in heaven. We will see this 
when we die. 

God said again to me: Go to that whitish flag. Isawa 
great house and he said to me: Look at the pictures of 
yourselves. These pictures were taken when you were on 
the earth. There were pictures of thefts, pictures where 
people stole others’ fruit. When anyone steals fruit in the 
forest a picture is taken of it in order that one can in this 
way show the dead person what he has done. 

From there we continued to another house where there 
were also pictures. There were pictures of those who sin- 
ned with others’ women and I saw all the pictures. There 
was another house with pictures of all the lies one had told. 
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a la presencia de Dios que esta en el octavo piso y Ilamé 
a Dios y de llamar cuatro veces entonces volvié hacia mi 
sentado en una silla [kanpippirmakalet] y me dijo: »has lle- 
gado?» y respondi »que si». Después llama a la madre y 
llama también cuatro veces y respondime lo mismo. El Dios 
me ha dicho »usted no viene para vivir aqui he mandado 
a usted para vivir en la tierra y para ensefiar a los demas 
en las palabras nuestras y he llamado para que veas todas 
las cosas que hay en mi reino y en el camino para que usted 
digas a los demas sobre lo que has visto; por eso usted ira 
de nuevo hacia la tierra para predicar sobre lo que usted 
016 y demonstraré todas las cosas. Yo no he sido castigado 
en el camino de Dios y Dios me dijo ves la caja es para 
medir el cuerpo de los muertos. Y me dijo que vaya al 
balc6n para ver las acciones que has hecho en la tierra desde 
la infancia hasta el tiempo de adolescencia. Y me demostré 
las. variedades de banderas y me dijo: la bandera blanca 
significa el tiempo de los infantes, y otra bandera que ves 
significa el robo, y otra que ves amarillento significa que 
has cometido adulterio, otra bandera que ves amarillo signi- 
fica que has cometido pecado con la mujer ajena pero pa- 
gada. Las banderas son de gran tamaiio y bajan hasta el 
suelo; asi he visto las cosas y ensefio todas las cosas que 
existe en el reino del cielo. Asi pues veremos cuando mori- 
remos. Y Dios me dijo de nuevo vdyase adonde esta'la . 
bandera de color blanquecino (folellekua) vi la casa grande 
y me dijo ves sus retratos estos fueron retratados cuando 
tu estabas en la tierra. Hay retratos de los robos, retrata- 
dos de robando las frutas ajenas; asi cuando uno roba una 
fruta en el monte alli se graba la lamina para demonstrar 
al muerto. Y de alli seguimos a la otra casa que hay retra- 
tos también, son retratados cuando uno haciendo pecado 
con otra mujer y vi todos los retratos. De alli hay otra 
casa que hay retrato de las mentiras; hay retratos de gentes 
conversando sobre las mentiras. Alla otra casa donde hay 
retratos de propiedades que han trajado cada cual en la 
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(Corresponding to p. 320) 

There are pictures of people who tell what is not true. In 
another house there are pictures of each and every ones 
possessions on the earth. When someone comes who had 
stolen others’ possessions the owner is called by means of 
a bell and he comes at once, and with God acting as inter- 
mediary, he pays for what has been stolen. (P. 38) 

And here they said to me: Let us go down under God’s 
house by means of an elevator (olobate) I went down under 
the earth and saw a great street Olosikirkunigal. And there 
we saw the river Olokindital and the rivers Manitkindiial, 
dlobisepkundiual, Siakundiiial. The woman who guards this 
river is called Olodéakdils. There is another river there, 
Captkundital, over which the woman Manideakdils guards. 
The woman Oloimgil: guards the river Katkundiial and the 
woman Mantungili guards the river Marikundsial, There is 
furthermore found there the river Kutlubkundiial with the 
woman guard, Piénatidga Olouagaidili. There is also the 
river Ostkundttial and the woman who guards it is called 
Punatiaga Oloesgidtls2 


1 The end. of the story is clearly fragmentary. Has been left without 
comments by Nordenski6édld and Pérez. ED. 
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tierra. Y cuando uno llega que ha robado las cosas ajenas 
de alli llama al duefio por medio de la campana y enseguida 
aparacer el duefio de la cosa robada y por medio de Dios 
se paga la cosa robada. (P. 38.) Y alli me dijo vamos a 
bajar debajo de la casa de Dios y por el elevador (olobite) 
me bajé por debajo de la tierra y vi una calle grande que 
se llama Olosikirkunigal y de alli vimos el rio Olokundiual 
y por alla otro rio Manikundiual, otro rio Olobtsepkundtual, 
otro rio es Siakundiual la mujer que vigila el rio se llama 
Olodeakdili, Hay otro rio que es Capikundiual, la mujer 
que guarda el rio se llama Méanideakdili. Hay otro rio que 
es Katkundiual la mujer que guarda el rio se llama Oloingzls. 
Hay otro rio que es Martkundiual la mujer que guarda el 
rio se llama Mantingili. Hay otro rio que es Kutlubkun- 
diual la mujer que guarda el rio se llama Pénatiaga Olouagat- 
dit, (P. 34.) Hay otro rio que es el rio Osthundiual la 
mujer que guarda el rio se llama Panataga Oloesgidili». 


4. Nele Pailibe. 


This fragment consists in the original, GM.31.27.2, of two pages 
written in pencil by Ruben Pérez. With the exception of the 
change from Bailibe to Pailibe it is given here in the same form in 
which it appears in the handwritten original and without comments 
by Nordenski6éld. Cf. Wassén, 1938, pp. 84—88. ED. 


»Lugar donde descendi6 el Pailibe: 


En uno de los afluentes de Tuile que llama Calucadihual 
fué primer visto por los hombres el Nele Pazlibe en un pueb- 
locito donde situan en la ribera del rio. Fué descendido en 
un arbol de cacao blanco (silla stbuguat) fue situado dicho 
arbol en la orilla del rio Caluca al lado del camino muy cerca 
de la casa. Vino de la tierra a las 2 a. m. de la noche (can- 
nir na macst) cuando desperté una anciana oy6 el lloro de 
un nifio recién nacido afuera del hogar, entonces lo llamo 
a su marido para ver dicho nifio y fueron los dos al camino 
y vieron el nifio en el gran plato dorado en oro en el arbol 
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(Corresponding to pp. 320, 322) 

The Place Where Patlibe Came Down: 

In one of the tributaries of Tuile, which is called Caluca- 
diual, Nele Patlibe was seen for the first time by people in a 
little village by the river. He had come down into a tree 
of white cocoa (sta sibuguat). This tree stood on the beach 
of Caluca by the side of the road and near the house. He 
came at two o’clock in the night and an old woman waked 
up then and heard the crying of the new-born child out in 
front of her place, whereupon she called her husband, be- 
cause they should see after the child. They set off and found 
the child on a great golden plate in the white cocoa tree, and 
they took the child up. They saw that it had with it use- 
ful things such as uarsuit, sianala, tinsayla and kamu [cf. 
p. 283]. And they gave the child to a girl who had 
just begun to have milk in her breast and they at once 
built a sirba [enclosure in the hut] with a little canoe (ina- 
ulu) for bathing the child in the bisep medicine. Ibeorgun 
said to them that they should smoke well all the trees sur- 
rounding the house, with cocoa smoke, and that they should 
clean up well within the house and outside it and that they 
should sow a plot of bisep. And to begin with they clean- 
ed up everywhere in the village. After this they had him 
bathed during his youth in bisep, koke, ndbal, and achuelyala 
in order to make him a néle and some of them also sang for 
him the song about how one becomes a néle, — — — 
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de stlla stbuguat, y cogieron los ancianos al nifio; vieron que 
con él bajaron los titiles q’va usar en su vida como hualsuit, 
stllanala, tinsayla y camu. Y fué dado el nifio a una nia 
que ya tenia leche en su teta (nu paepamalitdi) y enseguéda 
lo construyeron la surba colocaron el cayuquito (snaulu) 
para bafiar en b1sep. Dicho Ibeorgun que ustedes van a 
echar el humo del cacao a todos Ios Arboles cercanos de la 
casa y que limpiaran bien la casa adentro y afuera y sembra- 
ran en grupo el bisep. Asi al principio ellos hicieron toda 
la limpieza en la aldea. Después hicieron el bafio durante 
su infancia en bisep, cocque, en nobal, en achuelyala para 
hacer nele (nelohe) y algunos cantaron también para él en 
la lecci6n de hacer nele..... » 
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Iv. Glossary of Cuna Mythological Characters. 


Nordenski6dld had begun to card catalogue the glossary 
of Cuna mythological characters published here, during the very 
last part of his work on the Cuna material. It was therefore never 
completed and I do not know what form he had planned on for the 
publication. I have chosen here to give the names in alphabetical 
order and to include some explanations and additions. So far as 
is possible the names used in ordinary speech are also given. The 
list can however make no claims to being complete. ED. 


AKBAN (Dap(A) -): Chief of the wicked people before the 
great flood. Also called Uskup. Mentioned in the 
Ibeorgun-document, section B II. 


ANSUENELEGAN: Siren-like demons in the underworld. .Men- 
tioned in the Absogédi-documents, section D III 1. 


BILEL: see PILER = PILEL. 


Dap(A) KALI = Dap Katu: Follower of Ibeorgun. Section 
B Il. 


DADA KALIBE: In ordinary speech U10p, Spanish oso (bear). 
Brother of Olopanilel. Mentioned in Organ, section 
B Il 1. 


Dap(A) Marson: Follower of Ibeorgun. Section B II. 


DADA MASOLOTUPIPINYALILEL [ASTUPINTULEL]: Nasua socta- 
lis. Called colloquially astufin. His wife is called 
Punauaga Olotupindil:. He is a brother of Oloopa- 
nilel. Mentioned in the Organ-document, section B 
III 1. 


DADA NAIBALEL: Follower of Ibeorgun, section B II. 


DIOSAYLA (DIOSAILA): God; from Spanish Dios and sazla, 
chief. When P érez tried to explain the word satla 
in ubsansatlagan he did it in the following manner: 
»In Stockholm there is a central station which sends 
out electric power to different parts. This central 
station is saila for all the small stations. In the 
same way there is a central station for cotton, ubsan, 
which sends out power to the cotton in other places. » 
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Sometimes sazla is translated by »rey», sometimes 
by »origen». Sazla is never used for the mythic 
Heroes. 

DiTIsAYLA: A bird which represents God’s soul. Mentioned 
in Néle Sibu, section B III 3. 

GiBLo: Evil spirit in the first layer of heaven. Mentioned 
in the absogedi-document, section D III 1. 
IBELELE: From 1be = sun. Sent from God. Changed into 
sun. Invents weapons for war. Placed a nose ring 
on his sister. Teaches the Cunas absogédi as well as 
the origin of ima, sia, akuanele, masar etc. Gives the 
Cunas many moral commandments. Has the world 
tree, palu-idla, cut down, and in this way creates 
the sea and so forth. Sends the other chiefs to the 
underworld. Has enemies. Goes through fire. Is mar- 
ried. Even interested in other women. (Cf. IBEoR- 

GUN]. 

IBEORGUN: The great mythic Hero. Relates what has hap- 
pened before. Teaches the Cunas what their rela- 
tives should be called, how to celebrate the puberty 
feasts, how to brew chicha, how to make nose mings, 
how to mould gold, how to make gold soft with cer- 
tain plants, how to build houses. He furthermore 
teaches them ethics as well as about God. Gives 
names to the parts of the body, teaches the people 
health, how to prepare food, what they may eat, 
and about table manners. He has followers. Wanders 
around in the villages near Takarkuna mountain. 
Prophesies about the Spaniards. Gives names to rivers 
and mountains. Performs no miracles. Has no op- 
ponents. Is unmarried. 

IGAROBANTUR: The jaguar. I colloquial speech achumigur. 
Chief in Jbelele’s time. His wife is called Punauaga 
Oloealt. 

IGOROBANDUR: Chief in the kingdom of the dead. Wie, 
Oloubikunyaha, 
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IGUALI: Evil spirit in the second layer of heaven. Men- 
tioned in absogédi-documents, section D III 1. 
IGUANUPTIGILI: Woman. Guard for the water vessel in the 

underworld. Mentioned in Tzegun, section B III 2. 

IGUAOGINYAPILER [MAS -]: Venus, see Pucsu. Brother of 
Ibelele. Venus also = Iguaoginyalilel. 

IGUAPANIEKINYALILEL: Colloquially ‘apgala, Spanish garza 
(heron). His wife, Inaopindilisop. Mentioned in Néle 
Sibu, section B III 3. 

INANUPDIKILE: Rain goddess in 7iegun, section B III 2. 

INvE: Son of Piler. Mentioned in Organ, section B III 1, 
as father of Oloopanilel. 

Karis (Dapa -): A néle who is spoken of as an albino, 
section B II. 

Kana: Son of Piler. Mentioned in Organ, section B III 1, 
as father of Oloopanilel. 

Kapsus: Expert on eclipses of the sun. Power which puts 
us to sleep. 

KARBAN (DapaA -): Mentioned in the Jbeorgun document, 
section B II. 

KiciPE: Chief in the underworld. Mentioned in Tregun, sec- 
tion B III 2. 

KIKADIR: Follower of Jbeorgun, section B II. 

KucHUKA: Son of Piler. 

KUBILER: One of the néles after Ibeorgun. 

KUEDULE: Evil spirit in the second layer of heaven. Men- 
tioned in the absogedi-documents, section D III 1. 

KUNGILEL = IBEORGUN. 

MACHI OLOTEUIGINYA: Demon who lives in the path of the 
winds in the fourth layer of heaven. Mentioned in 
absogedi, section D III 1. 

MACHI SAGUIPIPILER: Came after Ibelele’s death. 

MANINUPDIKILI: Guard for the water vessel in the under- 
world. Woman. Mentioned in Tregun, section B IIT 2. 

MANIPANIEKINYALILEL: A heron with a yellow bill. Collo- 
quially tapgala nugar kordikit. His wife is called 
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Maniopindilisopb. Mentioned in Néle Sibu, section 
B III 3. 

MasAaR AKBAN: Enemy of Ibelele. 

MASARTUMMI: One of ibelelegana, the néles who came after 
Ibeorgun. 

MASINATOPALILEL: Called also Uluplel and Inatolel. Called 
colloquially ar: = iguana. 

MASOLOELIPLEL: The smallest ant-bear. In everyday speech 
ukuturba. Brother of Oloopanilel. Mentioned in Or- 
gan, section B III 1. 

MASOLOESAPARIIBELEL: In ordinary speech kuini, squirrel. 
Mentioned in Organ, section B III r1. 

MASOLOINIPIPILEL: Little gray squirrel. In everyday speech 
nikkirgua. Mentioned in Organ, section B III 1, also 
as the one who felled the world tree by gnawing off 
the tufts of cloud which were holding the tree. Sec- 
tion B I, the chronicle. 

MASOLOKISPAKUALEL: In ordinary speech ari = iguana. Wife 
Punauaga Olopipindili. Mentioned in Organ, section 
B III 1. 

MASOLOKUIRGIKALILEL: In ordinary speech wusu = Dasy- 
procta aguti. Chief in the underworld. Mentioned in 
Tiegun, section B III 2. Named in the songs tul- 
gala yayadule. Wife Oloutknidtlisop. 

MASOLOKUPYAKILEL: Domestic poultry. In ordinary speech 
kanir. Mentioned in Organ, section B III I. 

MASOLOMURKIPIPILEL: The chief of the peccaries. In collo- 
quial speech uedar. In the songs he is called murh- 
dule for his grunting. His wife Punauaga Olomurht- 
dil1. Mentioned in Organ, section B III 1. 

MASOLOPEAKKILEL: In common speech koe, deer. His wife 
Punauaga Olotendindili. Mentioned in Organ, section 
B Ii 1. 

MASOLOSEIKALILEL: In ordinary speech uasa = Spanish 
ciervo. In the songs it is called uasebana. Mentioned 
in Organ, section B III 1. 
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MASOLOTURKUNALILEL: In ordinary speech sule = Spanish 
conejo pintado. His wife is Puanuaga Olouadili. Men- 
tioned in Organ, section B III 1. 

NATULILER: A néle who came after the death of Ibeorgun. 

NELE IUIGUA NELEGUAGAN: Elephant-like demons living in 
the underworld. Are mentioned in absogédi, section 
D Ill tr. 

NELE Srsu: One of the ibelelegana, who came after Ibeor- 
gun. Section B III 3. 

NELE TIPILEL: = IBELELE. 

NELE Ultumui: He came after [beorgun’s death. 

NUSKESU: = Jesus? 

OBANTUR: Chief of the dogs, achu, in the underworld. Is 
mentioned in Tiegun. Section B III 2. 


OLOALIKINYALILEL: Chief at the time of Jbelele. In ordinary 
speech mol1, = the tapir. In the songs he is called 
egir/makadule from egtr, to stamp, and makadule, man. 
His wife is Punauaga Oloektrmatdili. Mentioned in 
Organ, section B III 1. ; 

OLOANILI: A sister to Jbelele. This was her name when mar- 
riageable. As a girl she was called Olopunasop. 

OLOEGEKINYALIGUA: Guard of the coffee river in the realm 
of the dead. 


OLOESAKUINGAPIPILER: Rain god in the realm of the dead. 

OLOETINYAPIPILEL: In colloquial speech pero = sloth (Spanish 
perico ligero). A brother of Oloopanilel. His wife is 
Punauaga Olotakinyal1. Mentioned in Organ, section 
B III 1. 

OLOIBAKILEL: The chief for Kalu Ibakki that is located in 
the east in the second(?) layer of the underworld. 
Mentioned in Tzegun, section B III 2. 

OLOIKANIPIPILEL: Is also written as Olotkanilel. Fights 
against Ibelele. His wife, Punauaga Olopunalisop, causes 
earthquakes. Lives in the eighth layer of the under- 
world. 
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OLOINPALILELE: Chief of fishes in the underworld. Men- 
tioned in the absogédi-documents, section D III 1. 

OLOKAIPIPILER: Follower of Ibelele. 

OLOKANAKUNGILELE: One of the tbelelegana who came after 
Ibeorgun. 

OLOKANIGIDILISOP: Woman who guards a tree in the under- 
world. 

OLOKERKIKALILEL: In ordinary speech aspan. Is mentioned 
in Organ, section B III 1. Under the name of Ol- 
kerkekkalilel there is mentioned in Ttegun, section 
B III 2, a chief in the underworld. 

OLOKUADILE: Guards one of the water containers in the 
underworld. Husband to one of the female guards. 

OLOKUNALILEL: Grandson to Prler. 

OLOKUNGUALILEL: An ape with black skin. In ordinary 
speech ulul. Is mentioned in the story about the 
creation of the turtles, section C IV appendix, as 
having been born of the original mother. In Organ, 
section B III 1, he is said to be a brother of Oh- 
panilel. 

OLOKUNNIKKALILEL: Chief in the underworld. In ordinary 
speech sigil1, = wild turkey (Spanish pavo del monie). 
Mentioned in Tzegun, section B III 2. Cf. OLONUK- 
NIKALILEL. 

OLOKUPILELE: God. 

OLONEYLOPANILER: In the realm of the dead he gives orders 
as to when it shall rain. 

OLONITALIPIPILELE: == Olotualigipiler. In the »Moon Ships 
father of Pugsu (Venus), brother of I[belele. In a 
Cuna story that explains why the moon has black 
spots in his face Olonitalipipilele is identified with 
the moon. See Wassén in »Journal des America- 
nistes», Vol. XXVI, Paris 1934, pp. 5—7, and »Ethno- 
logical Studies» 4, Goteborg 1937, pp. 16—23. 

OLONITULILER: One of the néles who came after Jbeorgun's 
death. 
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OLONUKNIKALILEL: One of Jbelele’s enemies = sigli = Spa- 
nish pavo del monte, wild turkey. 

OLONUNIKALEL: Porcupine, in ordinary speech akuanuku. 
Brother of Oloopanilel. Mentioned in Organ, section 
B III 1. 

OLONUNIPILEL: In ordinary speech uigip = the middle-sized 
ant-bear. Brother of Oloopanilel, according to Organ, 
section B III 1. 

OLONUPTIGILE (= Nana -): A woman who guards one of 
the water containers in the underworld. Is mentioned 
in Tiegun, section B III 2. 

OLOOPANILEL: Ant-bear, in ordinary speech zbkuk. Chief in 
the realm of the dead. In Organ, section B III 1, the 
brothers of Oloopantlel are mentioned. They are: Mas- 
oloeliplel (ukuturpa) =the smallest of the ant-bears; 
Oloetinyapipilel (pero) = the sloth; Dada Kalibe 
(utop) = bear; Olonunipilel (uigtp) = the middle-sized 
ant-bear; Olonuntkalel (akuanuku) = porcupine; Olo- 
kunkualilel (ulul) =a black monkey; Oloturkurkuna 
(uma) =a red ape; Olokerktkalilel (aspan) = ?, Olott- 
kinyalel (tit1) = a little ape. The wife of O. is called © 
Oloakindtl:. In Organ, Oloopanilel is also mentioned 
as Masalaipan and is said to be a son of Kana. Inue 
is said to be the uncle of Oloopanilel and the same 
applies to Olokunalilel. Oloopantlel is also mentioned 
in Nele Pailibe, section B III 4. 

OLOPAIKKALILEL: Chief of the white apes. Mentioned in 
Tiegun, section B III 2. 

OLOPENKEKELEL: Lives in the realm of the dead. Looks 
after all trees on the earth. 

OLOPILIVILELE: He is mentioned i Nele de Kantule’s 
story about the creation and has the sons Kana, Inue 
and Mago. 

OLopunasop: A sister to Ibelele. This was her name when 
she was a girl. Her name after she became marriage- 
able was Oloamtl:. Cf. Punauaga Olopunalisop. 
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OLOPURGUAKUAYAI: Rain goddess. Guards water containers 
in the realm of the dead. Mentioned in Tiegun, sec- 
tion B III 2. 

OLOSEGINYALILEL: Chief of the wasa-deers. Mentioned in 
Tiegun, section B III 2. 

OLOSIKSIKKALILEL: Chief in the first layer of heaven. 

OLOSUAKINYALILEL: A monkey, in ordinary speech called 
sulu. Chief in the realm of the dead. Mentioned in 
Tregun, section B III 2. 

OLOSUURTUNILEL: = Ibelele. In Organ, section B III 1. 

OLOTAGIKI: In the realm of the dead. Gives the body its 
functions, the breathing, the hearing and so forth. 
The same applies to OLOTAGISOP. 

OLOTIGEGINYE: One of Ibeorgun’s followers. 

OLOTINKINYALILEL: A little ape, in ordinary speech called 
titi, A brother of Oloopanilel. Mentioned in Organ, 
section B III 1. 

OLOTILILISOBI: The original mother. See section C II. 

OLOTURKURKUNALILEL: A red-skinned ape. In_ ordinary 
speech it is called uma (see the story about the crea- 
tion of the turtles, section C IV appendix). In Organ, 
section B III 1, this animal is said to be a brother 
of Oloopanilel. 

OLOUAIPIPILELE: = IBELELE. 

OLOUALA: = IBELELE. 

OLOUELIPLEL: In colloquial speech yanu, peccary. He wasa 
chief at the time of Jbelele. In Tiegun, section B 
III 2, O. is said to be chief of yénu. His wife Pu- 
nauaga Olouekyakyalt. 

OLovururpor: A follower of Ibeorgun. 

OLOYAKUNALELE: Chief in the underworld as mentioned in 
Ttegun, section B III 2. 

OLOYEGINYALILEL: Chief in the underworld. See Ttegut, 
section B III 2. 

OLOUIGIPIPILELE: The owner of the water container in the 
underworld. God communicates the fact to this chief 
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when there are going to be eclipses of the sun, earth- 
quakes, storms and floods. High Chief in the under- 
world. Mentioned in Tiegun, section B III 2. 

OLOYAKKUPLEL: Chief of the winds. See TJztegun, section 
B III 2. 

ORKUNALILEL: Son of Kana. One of I[belele’s assistants. 
Changed his name to Kammib. He calls the winds. 
Is mentioned in Organ, section B III 1. 

ORTON: Chief of the mosquitoes, kui, in the underworld. 
See Tiegun, section B III 2. 

PALIPIL: One of the tbelelegana who came after [beorgun. 

PALIUIDUR: Follower of [beorgun. 

PAYLIBE: One of Cunas’ great wise men. One of the 1bele- 
legana. | 

PILER: = Olopilivilele. His sons are Kana, Inue and Ku- 
chuka. 

Pucsu: Venus. P. was left-handed. Those who are left- 
handed are the best harpooners. For this reason 
Ibelele often called upon Pugsu (there is a story on 
this motif). Left-handed persons can be surnamed 
pugsu. The form pugaso is also used. In Tiegun, sec- 
tion B III 2, one Pugsu Kalu, is mentioned. 

Pucur: Grandson of Piler. 

PUNAUAGA OLOEAYDILI: Woman who guards a river in the 
realm of the dead. 

PUNAUAGA OLOIBIYALISOP: Woman who guards a tree in 
the realm of the dead. 

PUNAUAGA OLOKUKURDILISOP: In ordinary speech achamom- 
mor, a great blue butterfly. Is mentioned in the 
legend of the felling of the mythical world tree (see 
p. 161). One Olokukurdir is mentioned in Ttegun, 
section B III 2, as chief of the underworld. 

PUNAUAGA OLONAKEDIRYAY: Woman, one of the zbelelegana, 
who came after [beorgun. 

PUNAUAGA OLONISKIDILISOP: Woman who guards the Cacao 
River in the realm of the dead. 


332 


é 


PUNAUAGA OLOPUNALISOP: First, wife to Olotkanilel, then to 
Tbelele. 

PUNAUAGA PUNYAYSOP: Woman who makes arrows. One of 
Ibelele’s assistants. 

PURGALILER: One of Jbelele’s men. 

PURUA IGALA: The way of the wind in the fourth layer of 
heaven. The absoged: in their songs call it gzlu-gilaba- 
sayla. 

SUNIBLELE: Star or a planet. Is mentioned in the »Moon 
Ship». Brother of Udule, Pugsu etc. 

TIEGUN: One of the great néles who came after Ibeorgun. 
Section B III 2. 

TISNON: Chief of the vampires, usi/, in the underworld. See 
Tiegun, section B III 2. 

TOLANERGUA: One of I[belele’s enemies. 

TUNAKUPUA: One of Ibelele’s men. 

TUMMORKUA (DADA -): Has also the name of Yatkunapalel. 
In ordinary speech yarmorro = Spanish »tortuga del 
monte». His wife is Punauaga Olotkilisop. Mentioned 
in Organ, section B III 1. 

Tusi: Evil spirit in the third layer of heaven. The absoged: 
call him in their songs kilu egobakilu. 

UAGILEL: One of the zbelelegana, who came after Ibeorgun. 

Uacun: A néle after Ibeorgun. 

UAKUATUMAGIMAKEGUA: Enemy of I[belele. 

UANAPISKUA: Enemy of Jbelele. 

Upur: The planet Mars? Is mentioned in the »Moon Ship» 
as Udule. 

UiGAR (UIGALE): One of Olouaipipilele’s (= Ibelele’s) men. 

UKUNAIBE: Rattlesnake. Chief in the underworld. Is men- 
tioned in Tzegun, section B III 2. 


Part C. 


Cuna Indian Ideology. 


In this section there are published those parts of the Cuna manu- 
script which at the time of Erland Nordenskiéld’s 
death were to a great degree completed in Swedish or partly translat- 
ed into Englishh Nordenski6ld had put into shape a number 
of his studies so that Mr. Pérez could have an opportunity 
to criticize and annotate them. After the Indian’s return home 
and gradually as Nordenski6ld’s work with the manuscript 
progressed, he however constantly made additions to these parts, all 
of which additions are worked in here. 

Part of the material Nordenski61ld _ had time to publish. 
This is especially the case with the paper published here as number 
I on the Cuna concepts: »pirba, niga and kirgin». This was pub- 
lished in French (1932). In the English version given here a great 
many of the additions made by’ Nordenski6éld after the 
printing of the French study have, however, been worked in. 

Further special information in connection with the different 
sections in this part precedes each chapter. The chapters published 
here are: 

I. About Purba, Niga and Kirgin. 
II. Birth and the Coming into Existence of a Human Being. 

III. Word Taboos and Figures of Speech. 

IV. Relations between Human Beings and Animals. 

V. Incantations for Thunder, Rain, Storms and so forth. 

VI. Sympathetic Magic. 

VII. Snakes and Snake Bites, with appendix: Snake Medicine Song. 
VIII. Decoration. Body and Face Painting. With addition: 
»Dark Indians and White Indians». 
IX. Picture-writings. 
X. Are »Niichus» Representations of Saints? 
XI. Conceptions Relating to Dreams. 
XII. The Concept of God. 
XIII. The Realm of the Dead, and Ideas of life after Death, with 
the »Nalub nacruz igala» song in the original. 
ED. 


334 


I. About Purba, Niga and Kurgin. 


Pirba is the only word which the Cuna Indians who know 
some foreign language, translate as soul. Thus historians 
who record the history of religion would likely also translate 
pirba but I still prefer not to translate it at all. It means 
so much. 

A person’s purba or the sum of his purbas is, in a way, 
his invisible, or more correctly, non-material, double. Ina 
certain aboriginal song which is sung at the death of a Cuna 
Indian, and of which I have a drawing made by Ruben 
Pérez Kantule from what his fellow countryman 
Iguatinigifie had told him, it says, in part: »the 
purbagana} leave the body together, the hair’s ptrbagana 
leave the hair, the fingers’ purbagana leave them, the heart’s 
purbagana leave it», etc. It is further said that the ptrba 
stands weeping at the end of the hammock and bewails the 
fact that it must leave its wife, its house, its hunting, etc. 
After this the dead person in the song is not called piirba any 
longer, but ndgibe. It is evident that every part of the hu- 
man body has several pirbas, which together form a whole 
invisible replica of the body. 

In this song as well as in several other of the writings, in 
part very poetic, there is the story about the souls’ wandering 
to and through the kingdom of the dead where the piirba is 
exposed to all kinds of dangers and remarkable fates. The 
pirba lives happily through the dangers in the other world in 
the same way as in this, though under much better and 
happier circumstances. Only one pirba is spoken about here. 

When a person is taken with a severe illness, then his pirba 
has been carried off by an evil spirit. It may have been tak- 
en to the abode of the evil spirits in the nether world. Nor 
in this case is a plurality of pirbas referred to, but only one 
purba. To illustrate this, I will here cite what Pérez has 
related to me about a couple of cases of illness of this kind. 


1 Plural form. For sake of simplicity written hereafter purbas in the 
plural. The same applies to nfichus, used instead of niichugana. 
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Once when a Cuna woman happened to be at the mouth 
of Rio Nargana, she got frightened by something, and when 
she returned home she had high fever. Her people then 
looked up somebody who knew how to send out the protect- 
ive spirits, the ntchus. But unfortunately he was wrong 
in his supposition as to the whereabouts of the piirba and sent 
the ntichus to seek it on the island of Nargana itself. When 
it was seen that the woman was getting no better, one of her 
nearest relatives set out to consult Néle of Ustupu, 
who has an exceedingly high reputation for being able to dis- 
cover the causes of illnesses. Néle declared that the purba 
of the woman had been carried off when she was at the 
mouth of the Nargana river, and that the evil spirits had al- 
ready taken her piirba to the second layer of the nether world 
and that she was now past saving. The cause of the woman’s 
illness thus having been revealed too late, there was nothing 
left for her but to die. 

As for himself, Pérez has been more fortunate in a sim- 
ilar case. He was out in the forest and experienced a 
fright. Having returned to his hut he felt fever coming on, 
and the next day he was rather ill. Pérez did not know 
what kind of illness he was suffering from, and his people 
asked him to give an account of the dreams he had had dur- 
ing the night. He then told them that he had dreamt that 
he had revisited the place in the forest where he had been the 
day before. His people then expressed the opinion that his 
pirba had been ravished by some evil spirit. The fever in- 
creased, and each time he dropped off to sleep he dreamt of 
the.same spot in the forest. His people then called in a per- 
son who, by means of the Spanish pepper chant, (kaburr tu- 
let), knew how to dispatch the protective spirits on their 
quest to rescue the ravished pirba. This man sat himself 
down by Pérez’ hammock and commenced his singing. 
While he was singing, Pérez wenttosleep. While sleep- 
ing he saw people arriving at the spot in the forest where 
he had been. ‘Those were niichus. They said to him: 
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»Let us go home», and he walked home in the midst of them 
protected from the evil spirits. When Pérez reached 
home he awoke, and at the same moment the chant had 
come to an end. That very day he recovered completely 
from his illness. 

Dreams play a tremendously big réle with the Cuna Indi- 
ans when it comes to finding out the reasons for illnesses and 
such things. Let us suppose that a person has become ill, 
and dreams about a place where he has been shortly before. 
The reason for this is that his pttrba has been abducted at 
just this place and is still there. Certain dreams are very ser- 
ious symptoms of illness. A girl in Nargana dreamed a 
great deal about dead people. Pérez brought to Néle 
a protecting spirit, nuéchu, which the girl held for some mi- 
nutes in her hands. Néle explained that it was evil spir- 
its and not deceased people which the girl saw and he said 
that she should bathe in certain medicines or else she would 
become insane. 

As to the protecting spi1its, néichu, I shall speak of them 
further on (pp. 344—350 and pp. 423—426). 

The girl referred to above died because her pirba had been 
ravished and was not brought back to her body in time. In 
this case only one piirba is mentioned and nothing is said 
about how the ravished purba can contrive to return to its 
body. Very shortly after the death of a person his soul be- 
gins its pilgrimage towards and through heaven. Pérez 
explanation that man possesses two purbas, one that may be 
ravished and another that proceeds to another world should 
be accepted with caution and looked upon as an easy corol- 
lary to my question. In the ancient songs are mentioned 
only the multiplicity of pirbas of the various parts of the 
human body which together form one pirba. According to 
Pérez the Indians say in the case of a less virile attack of 
fever that it is not the good soul, purba nuédi, which has been 
abducted, but a less important pirba. This also shows that 
the Indians imagine that man has several pirbas. 
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ravished. Diarrhoea for instance, is not explained in that 
way, hence it is not possible to cure that illness by chanting, 
but only with medicine. Illnesses of this kind too are caused 
by evil spirits but these have neither carried off the piirba 
of the sufferer nor in any other way taken possession of him. 
Nor is malaria caused by the abduction of a pirba. It is only 
’éke who can say whether an illness is caused by a ptr- 
ba’s having been abducted. He does this with the assistance 
of his helping spirits, néchus. 


That a purba can leave a body while a person is alive ap- 
pears from the fact that it can be abducted. It 1s said of 
N éle that his pirba can voluntarily leave his body. The pir- 
bas of ordinary Indians can not do this. When a person in 
his dreams meets someone who has departed this life it is 
not the pirba of this departed man which one sees but an 
evil spirit which has taken the shape of the dead person. 
When someone related to the Seer Néle that he had been 
with God, who was dressed in a costume of gold and had a 
hat of gold, N éle explained that this was not true. What 
he had seen was an evil spirit which had come to him. 


A number of Cuna Indians still believe that their piurba 
during sleep or unconsciousness can leave their body. Thus 
it is very usual that the Indians tell about different kinds of 
experiences which they have had when their piirbas have 
left the body during sleep. One Indian found out from such 
a dream that his daughter who died when she was little had 
five children in the next world. One man from Nargana vis- 
ited the distant village Arquia where the Indians have pre- 
served their old ideology better than those in Nargana have 
done. One day it happened that he fell down out of a tree 
and lay unconscious on the ground. No one of the Arquia 
Indians came forward to help him but all went their own 
way. When he came to, he asked why they had left him 
without help, and they said that it was so as not to frighten 
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away his purba, in which case there would be a risk that the 
piirba would not take possession of the body again. 

If a person is a magician, tulekunédt, he can in dreams in- 
jure another person. One time a very sick man came to 
Néle. He had been bewitched by a magician in Carti. 
He vomited blood and Néle said that he was unable to 
save him because it was too late. Some time after this 
Néle dreamed that this magician came to murder him with 
a knife, but the protecting spirits, nfichus, came between 
and defended him. Néle said that without these spirits 
the magician would have put an end to him. He did not 
explain whether it was the magician’s pirba which came to 
murder him. 

In the Cuna village Ailigandi there is a person who was 
born to be a néle but who had not bathed in medicine and 
who therefore did not become a real Seer. It was the wom- 
en who had seen him being born who knew that he was a 
néle. Several people dreamed that this néle came to murder 
them or they dreamed that he invited them to have a dnnk 
and after they had drunk they became ill. Therefore they 
understood that he was a magician. He himself was not 
aware of his misfortune. In spite of the opposition of the 
older people he was clubbed to death by the younger men. 

If a person dreams that he is being murdered and he isnot 
able to defend himself he dies without waking. How one 
can know that this happens Pérez has not explained. 
Sometimes the magician can fail to succeed. One time 
Néle said to Pérez that while he slept someone had 
given him dangerous medicine but it had had no effect. The 
Cunas do not fear a dead magician’s purba. It is while he is 
alive that he is dangerous and, as has been said before, he 
has this quality without knowing about it himself. 

It is not dangerous to dream that one is committing a mur- 
der oneself. This merely means that one is going to shoot a 
large animal. 

If anyone places in a dead person’s hand an egg, eye-lashes, 
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and strands of hair from his head, this person, according to 
what most Cunas believe, will in some months meet the 
pirba of the dead person inadream. Néle appears how- 
ever to doubt that it is the departed one whom one meets. 
According to his ideas it is an evil spirit who has taken the 
shape of the departed one. In other cases as well, Néle 
seems to be a little skeptical. The female néle in Ustipu, 
Nélegta, said that she had gone in a dream to a place 
where she had seen all kinds of large animals and great build- 
ings. Néle said that what the old woman told was purely 
and simply a lie. 

The main interpreter of dreams in Usttipu is, however, 
Néle. It is to him that the Indians go in order to find 
out if their dreams mean illness, accident, good fortune, or 
just nothing. He therefore has a great influence on the con- 
cepts of the other Indians and thus there are now certain 
contradictions in the ideas about the spirits in Usttipu, the 
village where Néle lives, and in the other villages. 

When the human piirba wanders through the kingdom of 
the dead it is exposed to all kinds of dangers as a punish- 
ment for the evil which it has done on the earth. It is said, 
for instance, that the pirba is devoured by wild animals. It 
is, however, a mistake to believe that the purba is in this 
way annihilated. It goes on living. A person’s ptrba can 
not cease to exist. The Indian is unable to imagine complete 
annihilation. Nor can he imagine that life in the kingdom 
of the dead is very different from that here on earth. The 
dead people eat, drink, bear children, etc. When one speaks 
of them one does not call them pirbagana, but generally, 
sérgan, the old. This applies whether one has died as a child 
or as an adult. 

»We and the animals are much the same», Pérez once 
told me. The Cunas do not feel that there is a great gulf 
between human beings and animals, as the Christians do. 
Animals not only possess purba, but their piirbas are like 
human ones. When, for example, a bird piirba is referred to 
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it is called siguitule, i. e. bird person. Nowhere is it said that 
an animal has changed into a human being. 

When one speaks in songs and incantations about the 
purba of animals they are often, but not always, men. We 
shall see that the plant spirits, on the other hand, are as a 
rule women. 

This line of thought, that the animals’ souls are human 
souls, does not exclude the conception that these animal 
souls can have the shape of animals in the other world. All 
the tapirs, jaguars, peccaries, etc. which an Indian has killed 
will serve him in the next world. If a child dies he may ride 
to God on an animal which his father has killed. 

The pirba of certain animals may in various ways be of ser- 
vice to mankind. A bird called tbo, which is found only in 
the Tacarcuna mountains, is used as medicine either by 
being eaten or by being burned to ashes. This is done with 
the object of learning songs from the soul of the ##bo. The 
late chief Colman of Ailigandi ate eight of these birds. 
He was the possessor of the finest singing voice of his day. 
Occasionally the Cunas paint the tongue with the ashes of 
a bird called slekstku:. As this bird is very rare it brings a 
high price. Worthless substitutes for it may even be palmed 
off on the unwary. The Indians put down from this bird in 
their ears and then draw within earshot of conversation car- 
ried on in some foreign language, as, for instance, by English 
sailors, with the idea that it will help them learn that language. 
It is the pirba of the bird that is their teacher. Before anyone 
thus makes use of this bird, or other birds, the medicine man 
addresses a few words to the bird’s soul and explains why he 
has called upon it. He does this in a chant. If a number of 
similar medicines are to be used, the inatulédi speaks a few 
words to each pirba, using their individual names. Other 
instances of a similar kind are given in another connection. 
What I here wish to emphasize is that an animal’s ptirba may 
be the teacher of a human being. 

It can be dangerous to take medicines in this way in order 
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to learn something in dreams if one does not know thoroughly 
the proper use of these medicines. There was an Indian, 
N a bigiiia, who wanted to learn songs and for that purpose 
he got several kinds of birds which the Cuna Indians use for 
learning the medicine-songs and legends about the origin of 
animals, mankind and plants. Among these was a bird ktga 
which lives in the great virgin forests. This bird screams 
over the head of a person, or near him, if he is in danger of 
poisonous snakes, jaguars, or other things. The birds are 
eaten by the one who wishes to learn something. Before an 
Indian who has gone in for this practice eats such a bird he 
pronounces a kind of incantation in which he explains to the 
pirba of the bird what it is he wants to learn. When Pérez 
wanted to improve his eloquence he ate such a bird, after 
Néle had said some words to the bird’s pturba. Parrots 
which know some Spanish or English words are specially in 
demand. If one eats such a parrot one easily learns foreign 
languages in dreams. A parrot who knows many foreign 
words is worth as much as ten dollars. 

To return to Nabigifia, he saw in a dream, women, 
that is to say the pirbas of birds, who came to him. The 
women taught him songs and legends. After a month of 
taking medicines and dreaming, Na bigifia had acquired 
a great deal of knowledge and he was also able to find out, 
with the help of the above-mentioned women, when anyone 
stole from him or spoke ill of him. Nabigifia became 
quite changed and went around like a crazy person saying 
that he had a wife in another place. Néle now discovered 
through the protecting spirits, néchugana, the dangerous 
dreams which Nabigifia had, and he narrated them 
for all the people of the village, so that Na bigifia should 
be forced to bathe in suitable medicine to put an end to the 
dreaming and so that they should get to know in the village 
that dreams of this kind are very dangerous. The village 
rose against Nabigiiia in order to frighten him and to 
make him tell his dreams, and this he did. He was forced to 
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bathe in certain medicines in order to stop dreaming in this 
way, and Nabigifia bathed and became well after a 
month. 

Nabigifia had learned in dreams several songs about 
the piirba of birds, the bodies of which he had eaten. While 
he was asleep he had found out from the women mentioned 
that his brother and sister-in-law had stolen corn from the 
corn box he had in the forest. He made an accusation 
against his brother, who confessed that he was guilty of 
the theft. 

Néle has said that among the birds such as Mga there 
are some which are dangerous to eat and it is these which 
cause the evil dreams. 

A hunter of turtles, carey, carries in the prow of his canoe 
a gourd containing medicine. Pérez prepared medicine 
and took it to Néle who for the space of eight days sang 
about the manner of the turtles’ creation and the way to 
attract the turtles, exhorting the bird from which the medi- 
cine was prepared to assist the hunter, — that is to say, it 
was to the soul of that bird he was speaking. The medicine 
that Pérez used consisted of a bird burnt to ashes, four 
cocoa nibs, some leaves of tobacco and of bisep, and flowers 
from the coco-palm tree. The turtle medicine must be 
carefully hidden away. If anyone else sees it, it will lose its 
virtue. And the same applies to other medicines that are 
used in hunting. 

A song of the kind that 1s chanted when one uses medicine 
consisting of a bird burnt to ashes has been published by 
Densmore. It describes how the bird is burned and how 
the ashes, mixed with plant medicine, are put into a gourd 
and taken along in the canoe. When well away from the 
shore, the hunter addresses the bird’s soul as follows:! 


»When we get out to the ocean 
I will send you down under the water, 


1 Densmore writes, »to the medicine in the gourd.» 
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I will send you down to attract the turtle; 

When you get to the bottom of the water 

You must put on your pretty blue dress 

So the turtle will come to you. 

Change your dress many times, i 

If the turtle has on a yellow dress 

You must put on a yellow dress, 

If the turtle has on a white dress 

You must put on a white dress, 

If the turtle has on a blue dress 

You must put on a blue dress, 

You must do this to attract him. 

When you get the turtle 

Bring him up to the canoe and I will spear him. 

Tell the turtle that the man who sent you 1s not going to 
kill him, 

Tell the turtle I will only take off his shell and send him 
back where he came from, 

So you will catch many turtles for me, 

And everyone will say you are a good bird.! 


Quite as the animals are attracted by the fragrance of 
bisep to come toward the hunter because they wish to love 
him, the bird’s purba in its most beautiful clothes attracts 
the turtles to a love-tryst which leads to the turtle’s taking 
off its shell. 

The Cunas do not as a matter of fact kill the turtles which 
they catch, but instead take off the valuable shells and let 
the animals go again, alive, into the sea. This is because 
it was not long ago that the turtles were people. 

It is the fate of many animals to serve human beings. 
Pérez has thus discovered a song about a shell woman 
in which she tells that God has created her and her kind for 
food for human beings, who throw away the shell, which is 
taken possession of by the hermit crab (see p. 650). 


1Frances Densmore 1926, p. 28. 
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Even the plants have piirba and even they are people, as a 
rule women, tnapindurgana, There is a song of the cocoa 
women in white clothes. When the medicine man, inatulédi, 
goes to get a plant he speaks to the plant’s piirba. He gives 
it »advice» (explains the case to it) as the Indians express it. 
In order for the medicine or the medicine song to have any 
effect, one must know the origin of the plant, how it has 
been given birth by the first woman. When the medicine 
man goes for medicines in the forest or gives them to a sick 
person he may not sleep with a woman because then the 
plant spirits, who are women, will be jealous and will go 
away and the medicine will be worthless. There are medi- 
cine men who are dishonest and break this commandment. 
The same abstention should be observed by the one who is 
taking the medicine and by his nearest relatives. N éle’s 
daughter gave medicine to her child. The mother respected 
the commandment but the father had an affair with another 
woman and for this reason the medicine was ineffective. 

Now it is true that plant medicine contains purba. The 
active element in all medicine is its »inapirba», It however 
does not always have human form, but is imagined more 
as a power radiating from a spirit in the character of a wom- 
an who guards the medicine »na efarbe». How this works 
out Pérez can not explain. 

There are helping spirits which also belong to the plant 
spirits. These good spirits help people in the fight against 
the evil ones, in other words, illnesses. The Cuna Indians 
call them suar nichugana or suar mimmigana In the 
songs they are called wabinélegana. Like everything else 
here in the world they are the work of God. The Cuna 
Indians have an incantation in which it is told how the 
nichus were created by God, and about the ntchus’ origin, 
épirba eéhuiluppu, but unfortunately Pérez is_ not 
familiar with this. When God created the world he 
made, among the ‘plants, first palo balsa, tkurudla, 
which is sometimes also called dtontchuléle. The Cuna 
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Indians carve from tkurtdla, partauadla and other wood 
and sometimes from liana vines, figures which so far as P é- 
rez is acquainted with them, are always in the form of 
human beings. The important thing about these figures 
is the kind of wood of which they are made and not the 
carving, in other words, the important thing is the spirits, 
the pirba, which are found in certain kinds of wood. The 
most important wooden figures are of u#kuriala. If one has 
several figures carved, for example, out of #kuridla, they 
are all named according to the kind of wood; they have no 
individual names. It does not matter if the wooden figures 
are different but they must be of the same kind of wood. 
All these wooden figures represent European types, and to 
judge by the kind of clothes, are from the eighteenth and 
possibly from the seventeenth century, or at least have been 
copied from old pictures from that time. Pérez has 
never seen any wooden figure representing a Cuna man or 
woman with a ring in the nose! There are certain people 
who carve the wooden figures and naturally some of these 
have more artistic talents than others (see figs. 25—26). 

It is Ibeorgun who has taught mankind how to use these 
wooden figures. And from God originates the song that is 
chanted when one wishes the tutelary spirits to take up 
their abode in the wooden figures. 

The main business of these benevolent spirits is to combat 
the evil spirits. It is with their assistance that the medicine 
man brings back to the body the soul that has been carried 
off by the evil spirits. How this is done I shall here relate. 
The reciter of the incantation sits down by the sick person’s 
hammock, underneath which he places a box containing 


1 Such figures do exist however. In fig. 20 (p. 278) there is one pic- 
tured, GM. 35.15.72, which I brought home in 1935. The figure, which 
wears a nose ring, is cut out of a hard, heavy, brown, kind of wood and is 
certainly very old. It belongedtoMrs. Dove IL. Prather in Balboa 
who added it to my collections. She had received it from the Cunas many 
years before. ED. 
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wooden figures. At the same time he burns cocoa nibs in a 
brazier. The smoke of this is agreeable to the nichus. To- 
bacco, too, is burnt for the same reason. The one perform- 
ing the incantation begins by thinking of the origin of the 
ntchus, i. e. how they were created by God. If he is ignorant 
of this, the incantation will be futile. Then he starts sing- 
ing, saying: »Now that the sun has set, I will instruct you. 
It is not by me that you are instructed for the first time, for 
God has told you about the task that is before you, and he 
has advised you as to the manner in which you are to search 
for a person’s ravished soul. Therefore I am giving you 
instructions in the same words as God used. As it has come 
to my knowledge that the piirba of a person has been carried 
away by an evil spirit, and now is to be found in the under- 
world, I command you to get ready your equipment 
for overawing the evil spirits. You should put on your 
golden hats and take with you the hooks you need for lifting 
the cloths under which the evil spirits are accustomed to 
hide away a human piirba they have abducted.» The néichus 
depart in orderly array. There are certain spinous plants, 
such as maski and salki, that are of assistance to the niichus. 

The ntichus eventually arrive at the village of the evil 
spirits. They take counsel among themselves, and decide 
that they had better enter the domicile of the chieftain of 
the evil spirits, because it is he that orders out his subjects to 
kidnap the piurbas from human beings. They say: »If the 
chieftain rises up to withstand us, we shall vomit smoke 
from our hats to his confusion.» Thereupon they enter the 
hut of the chief of the evil spirits, and he asks them: »Why 
do you come to me?», and the ntichus reply: »We have come 
about a special matter». The chief then tellsthem: »Nothing 
new has happened in our village, and no evil thing has 
been worked upon your master». The néchus answer the 
chief: »When we were with our master we were informed 
that one of your subordinates had carried away his piirba. 
In order to recover his piirba we have come to you». The 
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chief of the evil spirits replies: »My subordinates have not 
done this thing. How can you say anything like that to me? » 
»Because you have sent your subordinates to the place where 
our master is», the nichus retort. 

Then the chief of the evil spirits says to them: »Will you 
please sit down on my chairs», and the nichus reply: »We 
are not accustomed to sitting on chairs. God has made us 
without anything to sit on». The reason is that the niichus 
do not wish to be seated because the chief of the evil spirits 
has chairs that are very dangerous. 

sLet us play with our hats», the chief of the evil spirits 
then says, and hands his hat to one of the niichus, who in 
return hands his hat to the chief who puts it on his head. As 
it is very heavy he drops to the ground, telling the ntichus 
that the hat is of great weight and that he has never known 
a hat like that. 

The niichus again ask if the chief’s subjects are keeping 
captive the pirba of their master, and the chief replies that it is 
not there. When this is told to the néchus, they raise their 
hats and let out a noisome smoke in the chief's dwelling, so 
that he goes frantic. He tells them that he will hand over 
to them the soul of their master if only they will not molest 
him with the smoke. And then the niichus look everywhere 
rummaging through the belongings of the chief, in the end 
finding the ptirba hidden away in a part of the house, from 
which they take it out and, carrying it between them, return 
to the place where the pirba’s body is. 

When they arrive in front of the body, they say to the 
piirba: »This body belongs to you, and you should return 
into it», When the pirba has re-entered, the performer 
of the incantation says to the néchus: »You should keep 
careful watch and look out in all directions, for the evil 
spirits might return and pursue the man’s piirbay, When 
the medicine man finds that the fever has left the patient, 
then he says to the niichus: »Now you may withdraw». 

In similar ways the Cuna Indians are constantly employ- 
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ing ntichus for delivering ravished piirbas from the power 
of the evil spirits. 

Nichus are also used as messengers between sick people 
and the medicine men. As for example when a person 
at Caimanes, on the Bay of Urabéa, fell ill, he took 
in his hands a wooden figure and held it in the smoke from 
a brazier, sianala, in which cocoa nibs were being burnt. 
Thereupon a friend or relation of his took the wooden figure 
to Ustuipu and handed it, together with some cocoa nibs, 
to Néle. ‘The latter kept it by him in his house for some 
time, and in a dream its pirba told him what kind of disease 
the Indian away at Caimanes was suffering from. Néle 
did nothing more to the figure than keep it overnight in his 
house. After that he explained to the messenger what sort 
of disease the Caimanes man was suffering from. The mess- 
enger went back, taking with him the wooden figure which 
he returned to its owner. He told one of the medicine men 
at Caimanes what Néle had said about the complaint, 
and the latter then sought out the appropriate medicines 
that had been prescribed by Néle. It is only néles who 
are able to determine, in this way, the nature of an illness, 
and this they can do even when they have never seen the 
patient. Other medicine men, such as inatulédis and abso- 
gédis, also send their wooden figures to Néle so as to 
learn the cause of illnesses. 

Pérez formerly believed that Néle got instruction 
from the nichus as to what medicines to use for different 
illnesses, but Néle explained to him that those things he 
learned from the illness demons themselves, but on occasion 
the niichus would give him advice. 

If anyone dreams a great deal about deceased persons, 
a special incantation, sérgantike, is sung, and the nfichus 
are despatched to heaven to see to it that the gates there 
are more securely shut so that the dead shall not be able 
to slip outside. 

The use the absogédis make of the niichus is a very im- 
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portant one. When a pestilence has broken out in a vil- 
lage, some fifty new figures carved from tékuruala are col- 
lected and set up in rows against the house walls, and then 
an absogédi chants a song telling how the ntichus were creat- 
ed, followed by a song to exorcise the pestilence. He keeps 
this up for several days. When ten days have passed it is 
said that the spirits embodied in the wooden figures have 
departed for the mountains or the forests. Pérez has 
told me of one occasion when an absogédi, assisted by ntichus, 
succeeded in dispelling an epidemic disease. This happened 
at a village near Puturgandi. The villagers had cut down 
some old palms, and from these had come the illness de- 
mons that had then struck down the majority of the people 
with fever. 

When an absogédi is performing an incantation in a vil- 
lage it is necessary to maintain perfect silence lest the nachus 
get vexed for then the absogédi himself may be stricken 
down. Néle has declared that the office of an absogédi 
is a very dangerous one. 

After an incantation to expell an epidemic those who 
wish may get permission from an absogédi to scrape off a 
little of the hats of the wooden figures. These scrapings, 
which still contain some pirba, one places in ones bath 
water in order to become more intelligent. It is believed 
that the wooden figures contain ina piirba, medicine, as 
long as about six days. We thus see that after ten days 
the ntichus’ piérba goes away but for several days a little 
purba still remains which can be used as medicine. With 
the help of the néchus a person can learn a foreign language 
in dreams. ‘The ntichus can however be dangerous to use 
for such a purpose. When one makes use of a néchu in 
such a way one should first inform the niichu about what 
one wants to learn. 

On rare occasions there is placed among the niichus some 
saint’s image, obtained by the Cuna Indians from the Negroes 
or the whites. But these are said to cause trouble as they make 
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a dirty mess about them. There may be danger in treating 
a saintly image of this kind with irreverence. An Indian 
boy who was playing with one of these things, which was 
hollow, stuffed it full of dirt and rubbish, and in conse- 
quence became seriously ill. 

The Cunas do not in any way consider the ntichus in their 
possession as tutelary spirits of any sort. If a Cuna Indian 
is in danger he does not invoke the nétichus for deliverance. 
They are of no assistance in any way whatever in hunting 
or fishing or agricultural pursuits. Né@le employs niichus 
in recovering lost property, but Pérez does not know 
the particulars of how this is done. 

The wooden figures are never placed in the grave along 
with the dead, neither are they set up over the graves. Those 
that I have acquired — some of which are here reproduced 
(figs. 25—26) — were probably all of them out of com- 
mission for some reason or other when sold to me. It is 
of importance to bear in mind that not every wooden fi- 
gure one sees among the Cunas contains a tutelary spint. 
Some of them are simply toys. 

In the cacao plant, as in Spanish pepper, potent spirits 
are also inherent, spirits which by those who know their 
origin and the incantations pertaining to them may be sent 
out to recover ravished pirbas, This does not apply to the 
rest of the medicinal plants. It would therefore not be 
safe to assert, off-hand, that all such plants contain spirits 
even though they be endowed with souls, or in other words 
possess piirbas, 

When an inatulédi is collecting medicinal plants in the 
forest he talks to them as if they understood him, but he 
is not however absolutely certain that they really under- 
stand what he is saying. When God created the plants he 
gave instructions to them, and when the medicine man 
gathers the medicinal plants he must address them by the 
same words as God used in the beginning, or else the medi- 
cine will be of no use. 
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When the Cunas wish to acquire the art of eloquence, or 
learn foreign languages, they burn certain birds to ashes, 
of which they daub a little upon the tongue. Or occasionally 
they simply eat those birds. They imagine that the bird’s 
soul will be helpful to them. When it is a question of learn- 
ing foreign languages, the teacher may appear to them in 
the shape of a foreigner, udka, or in the shape of an Indian 
if native songs are the object. The Cunas are probably not 
quite clear as to whether these teachers are birds’ souls or 
some other spirits that these have called up. 

A very important group of auxiliary spirits are the dkta- 
lélegana. ‘These spirits dwell in certain sacred stones, in 
which they are permanently inherent; that is to say, they 
do not merely use the stones for temporary habitation. 
There is an dkiialéle of this kind in the Gothenburg Museum, 
and, according to the medicine man Charlie Nelson, 
from whom I acquired it, its spirit was still within it when 
I left for home. For this stone I paid three dollars, which, 
according to Pérez, probably means that it possesses 
three kilus. When one comes across an dkiialéle one should 
take note of the stones that surround it. These may be 
arranged in circles numbering from one to eight. If there 
are two circles of stones around an dkiialéle, it is said to 
possess two kalus, and so on. Even the waters of the strong- 
est current are powerless to dislodge an dkialéle. No dkia- 
lélegana are found in the rivers on the San Blas coast, but 
on the other hand they are fairly common around Paya. 
In order to come into proper possession of an dkiialéle it is 
necessary to know the incantation describing the origin of 
these stones, as otherwise one may fall ill and die. 

Pérez knows only the approximate contents of the in- 
cantation. It tells how Olotililisob: first gives birth to a man 
and then to a woman. As usual God is the father of these 
and of everything else which is born at the same time. Akiia- 
lélegana are made of bullet-shaped menstruation lumps. 
The clay, nabsa, from which the Indians make the brazier, 
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sianala, which is important at the Cunas’ incantations, also 
came into existence in connection with the dkiialéle, At 
the same time with the dkilalélegana, Olotililisobi brought 
into the world evil spirits which abduct human souls, and it 
is these evil spirits which one can fight against with dkiialéle, 
Thus God is the father of even the evil spirits. 

If an ignorant person should smash up an dkiialéle he 
would immediately come down with some disease and, as 
a rule, would die unless he obtained assistance. The dkta- 
lélegana are used in the same way as the néichus for sending 
out in search of souls that have been carried off by evil 
spirits. A song used in these incantations is published in 
this book, beginning on page 557. It is there reproduced 
both in picture-script, and in the Cuna language with a 
Spanish translation in ordinary typography. To what I 
have there said I would like to add that when this incan- 
tation is performed by one who is versed in it, the stones 
are placed in a bowl of water put underneath the bed of the 
sick person. At first it contains only a very little water, 
but in the end it is completely filled and the patient is washed 
with the water. In some way this becomes charged with 
the power inherent in the stones. The virtue of the akia- 
lélegana is transferred to the water in the same way as illness 
enters the human system. The water gets cool and is thus 
good against fever. The aktialéle song is among those that 
are best known. The Museum possesses it in three versions 
of picture-script. Two of these are drawn almost in identical 
form by Pérez while the third differs from them consid- 
erably and has for its author one Inapigelipe, of 
Ustupu. 

Mention is also made of another kind of stone, the akia- 
nusagana, which are less powerful and less dangerous than 
the dkialélegana to anyone who might by accident 
break them to pieces. When in the incantation these stones 
are referred to, it is only a question of different kinds of 
dkiialélegana, 7 
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Finally there are seen among the helping plant spirits, 
masartulegana, which are the guides for the dead to, and 
through, the kingdom of the dead. There are laid in the 
graves with the dead, four painted pegs of arrow reed (cajia 
brava), masar, decorated with small feathers and some 
glass beads (fig. 21c). It is their piérba which follows the 
dead to, and through, the kingdom of the dead. In the pic- 
ture-writing one sees them very much dressed up in feather 
decorations leading the dead person between them through 
the dangers which beset him on his journey to the other 
world. 

Even the pirbas in the stones are people. At least those 
in the dkiiantisagana, that is, in crystals, are women. 

Even objects made by men have piirbas. When a person 
dies his possessions are placed beside him, rifles, bows, arrows, 
etc. Several Indians come also to place with the dead man’s 
belongings, miniature bows, arrows, and so on. ‘These are 
gifts to their departed relatives which they want to send 
along with the dead person to the other world. It is the 
pirba of the object which they believe goes along with the 
dead person. In a song at a person’s death bed the singer 
says, »All the piirbas of the dead one’s belongings, you shall 
now gather together for the dead man». | 

When a person lies seriously ill one burns around his hut 
numerous pictures from illustrated papers, books, etc. The 
pirbas from these are liberated and they build a sort of 
store outside the hut. When the evil spirits come they are 
so busy looking at these things that they have no time to 
occupy themselves with the sick person. 

The piirbas of all these objects are not thought of as spir- 
its in the same sense as plant and animal spirits. They are 
piirbas but they are nevertheless lifeless. Even an object 
can in some way have several pirbas. For example, in 
Nargana where the custom of using nose rings has been 
abandoned, such rings are, however, placed on the dead 
women. Otherwise they would come to the other world 
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without nose rings and that would not do. It is customary 
after several years to search for the nose ring in the grave 
and it is used again and then re-buried. Thus it will in the 
other world be worn by two persons at the same time and 
in spite of this it lies in the grave. 

The heat which comes from the sun is piérba. If one sits 
near a fire one feels its purba. ‘The light from the fire is, on 
the other hand, called kd@et. If one hears in the forest the 
shot of a hunting comrade’s nifle one says that one has 
heard the rifles’ pirba. The hum from a motorboat which 
one hears is its purba. The sound from thunder is malpiirba. 
When one hears the tones from a flute one hears its pita. 
The gurgling of a brook is called purba. One says for example 
ti purba itdgi, which means »the water's piurba I hears. The 
sighing of the wind is also called puérba. Even the sound of 
a person’s voice is called ptirba. When one hears an animal’s 
growl one says that that is its piirba. Breath, however, is 
never called purba. The odor from a flower or an animal 
is not purba. 

In the creation myths menstruation is called piirba as 
well as God’s seed. In the case of the latter word the fact 
that one does not say kudl-lu comes from the fact that this 
word is taboo. But why have they here in both cases chosen 
the word piirba? It must hang together with the fact that 
one still understands menstruation as something of the 
woman’s ptrba and the seed as something of the man’s 
purba, 

The Cuna Indians call the shadow of a person pirba, but 
it would be incorrect to consider the shadow as an important 
part of the person’s piirba. It does not matter if one steps 
on another’s shadow. The same is true for plants and ani- 
mals. They say sdpi purba arbali sigmala — »we sit down 
in the shade of the tree». The shadow of the tree is called 
purba but one never says that the shadow is the female 
spirit which is found in the tree and yet one calls even this 
purba, | 
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The reflection of a person in water is called pirba but 
according to Pérez the Indians do not believe that it 
is the soul that they see in the water. 

An echo is also pirba. 

We thus see that piirba is not the same as what we would 
call soul. When we want to try to understand a Cuna In- 
dian’s concepts of pirba we must be very cautious about 
believing that the Indians are always logical in their line of 
thinking and that they have an explanation for everything. 
Pérez himself admits that he does not know how the 
Indians in many cases imagine the ptirba of objects which 
to us are lifeless, whether they imagine this purba as a power 
or as a thinking and acting creature. The thing is quite 
simply this, that it is a problem which the Indians as a rule 
have not occupied themselves with. We should also be very 
cautious about believing that all the Indians of the same 
tribe have exactly the same concepts. We have already 
seen how many Indians believe that one sees ones departed 
relatives’ souls in dreams, while N éle believes that it is 
evil spirits who have taken their shape. 

We can not translate pirba as life even if we give this 
word a broad interpretation. For life one always says tula. 
A dead tree does not have éula but it nevertheless has pirba. 
A piece of bone has pirba but not tula. 

I said that a person’s piirba, or more correctly, the sum 
of his ptrbas is, as a rule, an invisible replica of the body. 
The Indians speak of several purbas which together 
form a whole. In this way one evidently can say, if one 
sums up all ideas I have gotten from Pérez and from 
the songs and incantations collected by him, that everything, 
people, animals, plants, stone, things made by man etc., 
have invisible counterparts which we sometimes can see 
in dreams and which leave the body or at least for the most 
part leave it when it dies. Even when awake we can 
sometimes feel the manifestations of this invisible world, 
as in the warmth of the sun, in the noise of the thunder, in 
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music, etc. Occasionally we can even see ‘piirba as when we 
see ourselves in a mirror. It is purba which we see, but not 
the thinking and acting creature which we are after death. 

It is typical of the word pirba that it is never used for 
the evil spirits, pdnigana, although these belong to the 
world which is generally invisible. One never says 
ponipiirba. Nor does one call the dead pirbagana, but 
instead sergan, the old. One always means by purba some- 
thing generally invisible which is, or recently has been, 
connected with something material, something visible. 

All illness and death is caused by these evil spirits, all 
evil spirits are illness demons. The evil spirits are every- 
where, in the sun, in the moon, in the winds, in old trees in 
the forest, in caves, and in inaccessible mountains, in the 
underworld and in the heavens. The earth is built up of 
eight layers in which evil spirits live. Below the eighth 
layer is another world. We also have over our heads a 
heaven which is built up of eight layers. Even in the layers 
of heaven there are pénigana. 

Regarding the origin of the evil spirits Néle has said 
that before the great flood they have been people. It is 
unknown among the majority of the Cunas where the pdnt- 
gana have originally come from. They have nothing at all to 


1 In the Cuna texts we constantly meet with the Indians’ conception 
that both heaven and earth are built up of eight layers. In the drawing, 
fig. 22, I have reproduced a sketch which Nordenskidédld made 
from Pérez’ explanation of the Cunas’ picture of the world. 

The two people, man and woman, stand on the earth plane. Above 
this there is heaven with its eight invisible layers (A). Round heaven 
the sun moves and goes down even under the earth, where there are the 
eight underworld layers. In the fourth one of these are the evil spirits’ 
chiefs and there one learns the best medicines. Beneath the eighth layer 
there is still another world. 

x marks a hole in the heaven. A nele once crawled out through this in 
order to get to the sun. He became bald. 

Regarding the role of the moon and the stars in the world-picture, 
P érez did not seem to be able to relate anything, aa Nordenskiodld 
has only made a note »luna y estrellas no sabe». ED. 


357 


do with the piirba of the newly departed. Therefore it appears 
that the Cunas, in contrast with the majority of other Indians, 
do not fear them. Thus it is customary for the Cunas to 
spend the night in the houses where they bury their dead 
and unconcernedly to put up their hammocks over the 
graves. Pérez himself has several times slept alone in 
these huts and has evidently never reflected upon the possi- 
bility that it might be dangerous. Even the piirbas of mur- 
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Fig. 22. The Cunas’ idea of the construction of the world, according to 
Pérez. See p. 356. 


derers and other criminals do not seem to be feared. The 
Indians very seldom speak about their dead haunting anyone, 
and as I have said Néle believes that when one dreams 
about a person who has departed this life it is not this man 
which one sees in the dream but instead it is an evil spirit 
who has taken the shape of the dead person. There is a 
strange exception in the case of murdered people. As the 
time for a person’s death is predestined and a person by 
being murdered dies too early, his piirba remains on the 
earth until the proper day of his death. 

The evil spirits are enumerable. In the songs written 
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down by Pérez a great many are mentioned. Many of 
them have animal names but Pérez maintains that this 
does not mean that they have the form of animals. When a 
kind of rash is called crawfish it means simply that the 
person gets red like a crawfish when he has this illness. Still 
many Indians imagine that the pintgana which have animal 
names also have animal form. <A few demons are described 
as creatures with fantastic appearances. Nugaruetchur has a 
long snout and sucks human blood. The Cuna name for 
him means pointed teeth. At the same time Nugaruetchur 
has however human shape. Another evil spirit is half dog, 
half woman. One female demon is believed to have long 
hair, and the lower part of the body in the form of a fishtail. 
One demon, achusitmudubalet, has a very prominent navel 
by means of which he moves himself. 

Most illness demons have as a rule never been seen by 
ordinary people. A certain kind of firefly is thought to be 
the eyes of evil spirits. The green ones come from the sea. 
If one of these fireflies, Rumna, should enter a house, one or 
another of its inmates will fall ill. The big fireflies, the filo, 
on the other hand, are harmless. Occasionally one may 
meet a kind of evil spirit called nia, which appears in human 
form. It may even take the form of an intimate friend. 
One may think one has met him in the forest, but when one 
returns home to the village it is discovered that the friend 
has been at home all day. There are many accounts 
of meetings with mias. A Cuna Indian from Careto 
met in the forest a man who was carrying on a forked stick 
a freshwater fish of a kind not found in the rivers on the 
Atlantic side of the Isthmus of Panama. The man said: »I 
am no Cuna, I am a nia, and I am on my way to the Pacific 
coast». That demon did not do him any harm. It has 
even happened that persons have learnt medicine songs 
from evil spirits that they have met on the road. Once 
there was a Cuna Indian who was out in the forest but could 
find no game. Finally he sat down on the branch of 
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a fallen tree. Then a nia, or pila, came up to him and asked 
what he was doing there. The man said that he was out 
hunting, but that he had had no luck at all. The demon 
then put a little medicine on the man’s tongue in order to 
make him learn quickly, and then he began to give him 
instruction in the art of luring the game out, and about the 
origin of animals, pirba ehuiliipu, and then he sang. In 
that way the man learned a good many things, and after- 
wards he used to sing those songs before going out hunting, 
and he enjoyed far better luck in hunting than he had ever 
done before. 


A Cuna Indian named Miguel, of Rio Bayano, a 
pupil of the man just referred to, taught Pérez one of 
those songs. Miguel is a very capable hunter, and when 
he goes hunting in the forest he usually brings back with 
him eight head of game. Before this man made the acquain- 
tance of the nia, no Cuna knew of that song. 


Occasionally Néle is informed by the ntichus when the 
village is being visited by nias. 

Néle is in frequent communication with pdnis, even 
with such of them as are invisible to ordinary people. On 
that account he is also called pdnikana. It is the illness 
demons themselves that are N éle’s teachers and that tell 
him what medicines to use. Along comes, for instance, 
a rheumatism demon, sits down by the end of Méle’s 
hammock and asks him if there is anything he desires, or 
anything he wishes to learn. Then the rheumatism demon 
starts explaining about himself and about the medicine a 
human being should use in order to get well. When a person 
has got rheumatism, it is the rheumatism demon that has 
entered his body. A pdni like that of rheumatism cannot 
carry away the souls of mankind. 

Among the evil spirits, N @le’s most important teacher 
was Nugaruetchur, but this pdni subsequently moved farther 
east, and now NW éle has a teacher who is not so versed in 
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the knowledge of medicine. When a péni visits N éle he 
appears in human form. 

The Cunas also believe that accidents are caused by pénis. 
If, for example, anyone happens to swallow a fishbone, this 
is changed into a pdni. Even a chair may be a pdéni if it 
hurts a person. It is not be to assumed that the Indians 
have any definite conception of the exact manner in which 
this occurs. 

Among pénis a distinction is made between those that 
carry away the souls of human beings and those that 
enter the body of the ailing person. If, for example, a 
person is suffering from rheumatism, a certain demon 
has entered his body. The Cunas do not imagine that 
some foreign body — a thorn, or something of the sort 
— has made its way into the sufferer’s body, but that he 
has become possessed by a demon. 

I have already mentioned how pirbas in this way ravished 
by evil spirits are brought back to their respective bodies. 
When illness has entered into the body of a person, the evil 
spirit can be killed (or expelled?) by means of medicine. 

The evil spirits are, as I already said, very afraid of the 
Spanish pepper, kaburr. This seasoning also keeps evil 
spirits away from food. When there is a storm there are 
evil spirits in it and then the Cunas burn Spanish pepper 
in the prow of the canoe. When in olden times they used the 
smoke of the Spanish pepper in the battles against the 
Spaniards it was because they considered the Spaniards evil 
spirits. 

The one who sends out the evil spirits, that is, illness and 
death, to human beings, is God. It is also he who has creat- 
ed the means of defence against them. 


Niga.t 
Pirba should not be confused with niga. I shall try to 
explain the meaning of this latter word. 


1 Pronunciation meega. 
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»Brave» means, in Cuna, Réntikit, but it is not the same 
as niga, however one must have niga in order to be brave. 
When a person is timid in a serious situation one says niga 
suli, he does not have niga. The same thing applies to the 
one who is shy about appearing and speaking before a large 





Fig. 23. How Pérez interpreted the idea of niga See text p. 362. 


gathering. When a child grows, its niga also grows. Before 
the child has enough niga it cannot go alone to the forest. 
If a person has much niga it is a protection against attack 
by wild animals. All animals also have niga and if a wild 
animal has more niga than a person whom it meets the 
animal makes an attack. 

One can improve ones niga by wearing a necklace of 
jaguar teeth, however only exclusively on the condition that 
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someone »who knows it» has said or thought the incantation 
about how the jaguar was created, and has done this while 
holding the necklace in his hand. 

When a person is lazy he should use medicine prepared 
from the nests of industrious ants and even from the ants 
themselves. Such medicine is called sgl: and with it one 
improves ones niga. Pérez knows in the village of Playon 
Chico an old man who when he was newly married was very 
lazy. His wife got him to bathe in »lazy man’s medicine» 
and then he became very industrious. Even now as an old 
man he is one of the village’s most industrious farmers. 
One uses igit also as a plant medicine, (we would call it 
fertilizer) but one never says that plants have niga. Nor 
do stones have niga. 

According to what an old medicine man in Ailigandi has 
explained to Pérez, niga is even a protection against 
certain dangerous dreams, in other words, against certain 
evil spirits. Through certain medicines one can even develop 
ones niga. <A person’s niga can not, like his pirba, be ab- 
ducted. 

When Pérez was going to explain to me what is meant 
by niga he drew a person and around him a sort of smoke 
cloud (fig. 23) and afterwards explained that when evil 
spirits come against this they go around in order to search 
for an opening and when they fail to find one they cannot 
get at the person surrounded by niga. What that smoke 
consists of Pérez does not know, and probably the most 
of the Indians have never gotten this clear in their minds. 
It is not purba. In order to cause niga to surround the 
person one uses a bit of liana, mamgalkit. This forms great 
entanglements in the trees and one is to search out the middle 
of the entanglements from eight trees. At the same time 
one uses several other liana vines such as sakkuk tuba, dsgoga 
tuba, asgoga tub uaiad and nikkituba, From these liana vines 
one makes such crosses, + TI, and places these in water which 
one dashes over onself from a calabash. The same crosses 
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may be used for several days. They are renewed four times. 
One takes eight bits of sakkuk tuba, and these are shaped 
like a dog’s feet. 


If a person’s niga runs out he dies. It is never said that 
the dead have niga. Neither niga nor pirba should be con- 
fused with kirgin. When a person is unable to learn this 
has nothing to do with pirba, It is the kirgin which is 
overtaxed. 


Kiirgin. 


Kirgin means brain but in a great many cases it also 
means a special bent or capacity, and intelligence. Amusingly 
enough it can even mean hat. When the human fetus 1s 
formed in the womb it receives from Mt, which is pictured 
as a woman, a great deal of kiurgin of different kinds. This 
is shown in detail in two of these Indian’s old songs of which 
I have records from my Panama expedition in 1927, made 
by Guillermo Haya and another Cuna Indian. The 
song is sung when a person has a headache, that is when 
any part of the person’s kiirgin is sick. The singer does not 
have to be a medicine man but he can be simply a person 
who knows the songs by heart [see p. 542]. 


All kérgin, that is, all natural bents, are localized in the 
brain. An Indian can have more or less kirgin for hunting 
and fishing, though the kirgin for each kind of hunting and 
fishing has its definite place in the brain. They speak of 
kiirgin for tapirs, peccaries and so on. A person can for 
example have much kirgin for learning foreign languages 
and for eloquence. One can also have kirgin for meeting 
poisonous snakes. The Cunas’ great medicine man and High 
Chief N éle does not explain that different characteristics 
have their abode in certain convolutions of the brain but 
he imagines the brain to be built up of a quantity of points 
similar to the tops of mountains. Néle also says that 
the brain is like a great field of which part is good and part 
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is bad. Some people’s brains have only bad earth, others 
only good. Most people have both kinds. 

The kiirgin can be influenced by medicines. When a 
good many years ago Pérez returned home from his 
college at Panama, where he had been exceedingly indus- 
trious, he suffered from severe headaches, — as we would 
say, he had overworked. He sought advice from N éle, 
who knows everything and understands’ everything. 
Néle diagnosed the case thus: that the part of Pérez’ 
brain where the kirgin for scholastic work was seated was filled 
up and had to be enlarged. Pérez then was made tolivein 
a walled-off portion of his hut, and the prescripton given him 
was to wash his head several times a day with water in which 
had been placed certain flowers and other plant parts. After 
washing with these medicines for ten days, Pé rez sent 
some cocoa nibs to N éle, who in the night burned them 
on a brazier, stanala, and in his dreams consulted his auxi- 
liary spirits, niéchus, as to whether the medicine had been 
effective. In the morning Néle sent the reply that the 
medicine was good. The cocoa nibs were brought to N éle 
by a member of Pérez’ family, and subsequently one of 
his people came to hear the verdict. During the month 
that Pérez was taking this treatment he twice sent cocoa 
nibs to Néle. As is usual whenever medicine is taken in 
this way, he also kept to a strict diet. 

By taking medicine Pérez did not learn anything new. 
On the other hand he developed his possibilities for learning 
more after going through the cure. It should be observed 
also that the medicines’s spirits did not come to him in 
dreams. 

Many of the Indians take medicines in order to develop 
their kirgin for study. Thus for example the young people 
who are sent to Panama to attend the schools there, do this. 
Now that the Cunas in several villages have founded schools 
with native teachers, the schoolboys go in for taking medicine 
in a thorough way in order to learn more easily. It 1s not 
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advantageous to be exposed to the smoke from the fireplaces 
when one is taking medicinal baths. Therefore N éle is 
considering the idea of building a special bathhouse on the 
nearby uninhabited mainland for the schoolboys of Usttpu, 
where each and every one can have his own bathtub and can 
bathe in medicine which makes it easier for him to learn 
how to read and write. 

Perez has related to me many instances not only of 
persons who by means of medicinal baths have improved 
their kirgin for foreign languages, but also of people who 
have applied the medicine to excess. In the village of Nar- 
gana a man bathed in water in which he had put a great 
many pages from a book and he thereby learned English but 
at the same time became almost blind. N éle declared 
that he had »gone too strong» on the medicine. Certain 
talking birds are also used as medicine for learning languages. 
In Mandinga, for instance, there lives an Indian who for 
many years dwelt at Nargana. He ate a bird of this kind 
and learned Spanish without the aid of a teacher. The way 
to be able to learn by heart the native songs is to bathe in 
water in which have been placed the scrapings of the skull 
of a sloth. Or it will also do to bathe in water into which 
has been laid a niichu, i. e. a wooden figure containing a 
tutelary genius. This is however dangerous if one does not 
possess the kirgin or aptitude for learning. Insanity may 
then result, and therefore this medicine is more rarely re- 
sorted to. It is therefore apparent that if anyone has the 
kurgin for anything, he can improve it, but he should proceed 
very carefully about this in case he should not happen to 
be sufficiently intelligent. A Cuna Indian who was not 
particularly brainy was beguiled into bathing in water into 
which had been placed Panama newspapers. This resulted 
in his becoming halfwitted. 

Medicines for learning to read and write Spanish or English 
are of course a modern notion, but the train of thought upon 
which this practice is based is no doubt of very remote 
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antiquity. In the same manner as nowadays there are used 
a number of leaves of a book or newspaper obtained from the 
white people as medicine for facilitating the acquirement of 
knowledge, the native picture - script is used for improving 
the kirgin for the ancient songs. Nowadays leaves of paper 
are burned, and the ashes used as medicine, where formerly 
it was presumably wooden panels inscribed with picture- 
script. 

When anybody is taking medicine for, for instance, the 
better learning of languages, he should not tell other 
people what he is about, as then the spirits of the medicines, 
the piérba, would vanish away. It is these spirits that, in 
sleep, are the tutors of the one who takes the medicines. 
Thus it is through dreams that a person who bathes in, or 
otherwise uses certain medicines, is able to learn foreign 
languages and develop his kirgin in different directions. 
When a person is using various medicines to improve his 
kiirgin, the medicine man (inatulédi) chants »advice» on 
certain points to the spirits of the medicines. He tells them 
why he wants their help. 

I said that one can have ktirgin for meeting poisonous 
snakes. A person who has much kérgin for poisonous snakes 
is followed by them. One can even have kéurgin for seeing 
evil spirits. Pérez has time upon time when he has been 
out in the wild forest come upon poisonous snakes because 
he clearly had kirgin for meeting them. He told this to 
Néle who said that now the time approached when he 
would be bitten by a snake unless he bathed in water containing 
a certain medicine. Pérez looked up an inatulédi who 
investigated the matter of suitable medicines. When he 
collected the medicines he told the purbas what he would 
use them for. When he had come home he gave them certain 
information and advice and turned the medicine over to 
Pérez. The medicine man, inatulédi, the first time P érez 
bathed himself with the medicine, splashed some of the 
bathwater to the east, west, north and south. Neither the 
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medicine man nor Pérez pronounced any incantation at 
this time. After taking medicine in this way Pérez never 
met any more poisonous snakes. He had become invisible 
to the snakes. When a child is born with a »victory cap», 
that is, is born to be a néle this child has gotten from Ma 
kiirgin for being able to associate in dreams with the spirits 
and in this way the ability to be a Seer. With certain medi- 
cines one can however vitiate the kirgin when one does not 
wish the child’s capacity for being a néle developed. This 
one always does if the father of the child born to be a néle 
is living because this man may die if the child’s kérgin is 
allowed freely to develop. 

It is evident that the concepts of kirgin play a tremendous 
réle in the life of the Cuna Indians. Even the most educated 
among them believe that kiurgin can be influenced by certain 
medicines. Pérez himself believes firmly in kurgin. In 
any event he has gotten from Mé or elsewhere much kiirgin 
for studies and it is with the help of this excellent kiérgin 
that I have succeeded in getting an important look into the 
ideology of a remarkable people. 

We have seen that the Cunas’ ideas about intelligence, 
memory, and so forth, even if they are very vague, are not 
mentioned in connection with the word pirba, a word which 
the Indians who know Spanish or English translate as 
soul, but instead in connection with the concept kirgin. 

Finally I want to say that it seems to me to be of the great- 
est importance that there be a continued thorough study of 
the ideology of the Cuna Indians for many reasons, not least 
among which is, that we seem to have here a relic of the 
higher Central American Indian culture. The point is only 
that in these studies one must never generalize, never be 
surprised, even when it is not so easy to follow the Indian 
train of thought. It is of the greatest value that we, through 
the old songs which according to tradition have been pre- 
served from the most ancient times, largely owing to the 
Cunas’ peculiarly interesting picture-writing, can to a great 
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extent check the authenticity of current oral material. It 
is all the more important since when we study the Cunas’ 
religion we must always reckon with the influence from 
missionaries and other people. This influence on the ideol- 
ogy, looking at the situation as a whole, has been very in- 
significant in so far as it is a question of new ideas; on the 
other hand, it is possible that doubts the Indians feel regard- 
ing the truth of the old things, doubts which now and then 
appear, have their origin in what the Indians have learned 
from outside sources. 


II. Birth and the Coming into Existence of a Human 
Being. 


N éle compares the woman’s ova to an open flower into 
which the man’s seed penetrates like a sprout, where- 
upon Ma begins to build up the embryo. It is Ma who 
equips the embryo with its store of characteristics, that is 
to say, endows it with kirgin in various directions. Already 
while in its mother’s womb, the embryo is a living entity. 

There are many things that the mother, and even the 
father, has to observe during pregnancy. For example, 
both are forbidden to touch dye-stuffs and sticky substances, 
as that would lead to difficulties in parturition and might 
even prove harmful to the child. It may be born blind, or 
defective in some other way. They are also forbidden to 
kill snakes, or to look upon animals that are copulating. 
Should they, however, happen to witness anything of that 
kind, then they must tell some inatwédi, who will give them 
medicine which both of them should take, even if only one 
of them has seen the forbidden thing. A pregnant woman 
is also forbidden to behold a certain small rodent, stile kaynu, 
lest the child be born hare-lipped. 

The father is further forbidden to employ medicine pre- 
pared from spiny plants — as is customary for bringing 
luck in fishing — because the prickles may prevent the 
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child from being born into this world. When the sdbdur- 
guanédi — the men that have gone out to fetch sébdur for 
a girl who is about to go through the ceremonies connected 
with her attaining the age of puberty — are returning to 
the girl’s hut, nobody is allowed to set eyes on these men. 
If any one should happen to see them, his children would 
be born with dark spots on their bodies. Pérez has two 
daughters spotted in this way, and the cause of those spots 
lies in the fact that on one occasion he looked at the s&bdur- 
guanédt men as they were returning home. 


When the wife is pregnant the husband may not fish with 
poisoned bait or spears because in that case the poison 
would have no effect. Ifa person lies sick in a hut and a 
pregnant woman or her husband comes in to see him, 
the sick person will get worse. If one is invited to visit 
a sick person and ones wife is pregnant it is best to decline 
the invitation. This also applies when some one has been 
bitten by a snake. A man who has a pregnant wife may not 
gather fruit, because if he does the trees will no longer bear. 


By resorting to medicine it is possible to influence the 
skin color of an unborn child. There was once at Usttipu 
a woman who had only very dark-skinned children. She 
bathed in water in which she had put fruits and bits of the 
wood of palo balsa, ukurédla, and after that she had children 
who were albinoes. Ukuridla is a white kind of tree. 


By using medicine, parents are also able to exercise control 
over the sex of their children. If, for instance, only boys 
are born to a family, both the father and the mother swallow 
a certain medicine in order to have a girl child. Pérez’ 
wife at first had two girl babies, whereupon both he and she 
took medicine, and then she bore a boy. 


While a woman is pregnant she must adhere to a certain 
strict diet. She is forbidden to eat the flesh of some animals, 
such as peccary, turtles, deer and the like. Furthermore, 
she must not eat food that has been highly spiced, nor fish 
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of certain kinds. During her period of pregnancy she is 
not expected to do any hard work. 

It may be of medical interest to know that »morning 
sickness» appears, but it is not usual. 

There are numerous demons seeking to obstruct the par- 
turition. Among them may be noted Munéhtachu, the dog 
demon, Ydarbimunéki, the eel demon, and others. To this 
I may here add the following information received from 
Pérez: 

The birth itself takes places in a secluded place so that 
the children will not see what is happening. The Cunas are 
exceedingly careful about keeping the children in ignorance of 
everything that concerns sex. When the older people talk 
about such things they therefore always use circumlocutions. 
When a woman has given birth to a child the brothers and 
sisters are told that the father has been out in the forest 
where he has seen a deer carrying a little child between his 
horns. He has overtaken the deer and has taken the child 
and brought it home, and this is how there has come to be 
a little brother or sister in the house. This is called kde-kae, 
which means »to catch the deer».} 

Sometimes they also tell the younger brothers and sisters 
that a dolphin, wag, has come and left a little child on the 


1 The following has been related by Padre Gass6 in elas Misiones 
Catdlicas», volume XX, Barcelona 1912, p. 206: »Ios padres son en ge- 
neral racatados, tanto que para guardar el candor de los nifios cuando esta 
proéxima la madre al alumbramiento suele irse al bosque. A los dos 6 tres 
dias comparece en casa con el nifio. Al verlo los hermanitos preguntan de 
dénde vino y cuentan los mayores esta historia: Iba tu padre el otro dia 
por el bosque y vié un venado que entre el ramaje de sus cuernos llevaba 
este nifiito. Entonces corrié detrés hasta que tras mucho trabajo cogié el 
nifio y se lo regalé 4 tu madre para que lo crie, y tengamos un nifio mas 
que sea tu hermanito. Y llega 4 tanto el deseo de guardar el candor, que, 
delante de menores, nadie suele usar palabras que les abren los ojos. Mas, 
en esta lengua el verbo parir nunca se usa en concreto ni como de acto que 
tenga visos de presente; y atin es mds comin usar del verbo originalisimo 
koe-kae, i. e. coger venados 6 de otros metafdéricos, que no del kualsulege, 
parir. Asi dicen: fulana cogid un venado.» ED. 
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beach. The Indians see to it that children shall not be 
around when a bitch whelps. They tell the children that it 
is a kind of worm in the sea which is changed into puppies 
and when the time for the whelping approaches they go 
down to the beach with the bitch and throw her out into 
the water. When she has littered they place the puppies 
on the beach and then call the children to come and see 
how the worms have been changed into puppies. Pérez 
has seen a girl of marriageable age carry a bitch to the 
beach and throw her out into the sea because she, the girl, 
wanted some puppies. The children are told that lizards 
carry the eggs to the hen. When chickens lay they are 
closely shut up so that the children may not come to under- 
stand how the egg laying takes place. A pregnant animal 
must not be butchered in the presence of children. This 
point, that everything concerning sex is to be treated with 
the utmost secrecy, is very strictly upheld among the Cunas, 
and it is therefore usual that the girls, and even the young 
men, when they marry are entirely ignorant in these matters. 
It is hardly credible that this strict taboo on everything 
that connects with sex is a matter of protecting the child’s 
innocence, but rather it seems to me to be more likely that 
it hangs together with the myths about creation, in other 
words, everything that treats of Ma belongs to that wisdom 
which is concealed from the majority. 

As a rule the Cuna women bear children comparatively 
easily but still very difficult deliveries do occur. In these 
cases a person who knows the méi-igala is called in and this 
petson sits under the hammock of the child-bearing woman 
and sings. 

When the medicine man is preparing his medicine he 
sometimes hangs up in his hut a basket in which there are 
some stone axes or other heavy things, like cannon balls from 
the time of the Spaniards, and this basket is hoisted up 
and down eight times. The midwife is always an older wom- 
an accustomed to managing deliveries. When the mother 
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is fully recovered she gives the medicine man who has given 
her medicine a ball of cotton thread. If a woman dies during 
the delivery she is then ma giburrgise. She is dead because 
of Mw’s power. | 

When a woman has given birth to a child the husband 
is forbidden to work for three days or to go off to the for- 
est. He should be at home resting. If he touches any 
strange objects the little one may become ill. 

It is, as has been said, Mu, who forms the embryo in the 
womb and gives it its characteristics. In what form the 
Cunas actually picture Ma is a question which I must leave 
open here. Ju means, literally, father’s mother or mother’s 
mother. In the description of Néle Sibu’s wanderings through 
the kingdom of the dead given here (beginning on p. 295) 
there is a magnificent city spoken of, a city which is ruled 
by eight women. Among these is one Nana Olomaguyria1, who 
occupies herself with the task of having human beings 
formed in the womb. The others are Nana Olokegepiai, who 
watches over the earth, Mu Olotagisop, Mu Olotalik Mu 
Sobia, Mu Alesop, Mu Aligiat and Mu Olokundil. All these 
are busy with the creation of human life: Olo sdntu, manisan- 
tugan aide maidinega — which means: gold fetus, silver 
fetus, go down to the place. The word sdntu is a circum- 
locution for fetus. It is said of Ma Olotagisop and Mé Olo- 
takikt in another text that they are the ones who give the 
human body all its functions, such as breathing, hearing 
and seeing. | 

In the picture-writing 1/&@ is represented as a woman who 
occupies herself with forming the fetus. In spite of this 
Peréz looks upon M@ not as any kind of female creature 
but rather as a power, but he admits at the same time 
that only recently, since he has moved to Ustupu, where 
the Indians preserve their old ideas better than in Nargana, 
has he heard Ma spoken of. It would be of the greatest 
interest to get hold of a record of mé igala, the song which 
is sung under the bed of the woman who is bearing a child. 
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It would be still more important to have a record of the 
incantation about the origin of M& which should precede 
the song. In this way one could probably get at the 
Cunas’ old and aboriginal ideas about Mu. So far as I 
know God does not participate in the creation of the fetus 
in human life. There is not mentioned here any other father 
than the real father. God is never mentioned as father of 
anything or anybody other than at the beginning of the 
world. 


III. Word Taboos and Figures of Speech. 


In z930 I have published a few notes on the world’s 
creation, of which the Cuna Indian Charles Slater 
is the author. From what I am informed by Pérez, 
these notes were dictated by a chief named Iguanigdi- 
pipi, of Atligandi, to Slater, who took down in trans- 
lation what was told him. Slater’s notes are in a rather 
defective sort of English, so that they are not always easy 
to understand. When at length one has succeeded in un- 
ravelling his English, one nevertheless is at a loss to make 
out a good deal of the contents. What is clear is that God 
creates a woman, and so forth, but it is impossible to under- 
stand why she sees souls of so many colors: white souls, 
yellow, black, dark-colored, spotted, green souls, etc., and 
that when she has seen all these she proceeds to child-bearing. 
Here there is mentioned a table on which God spreads out 
a white soul, etc. When we have learned that the different 
colored souls signify menstruation of various aspects, that 
the table stands for the woman’s bosom, and that the white 
soul spread upon the table is the spermal fluid of the Deity, 
then the whole thing becomes intelligible in an entirely different 
way. It will thus be grasped how the Indians conceive 
that the origin of nearly everything in this world derives 
from the first woman God created, and that God is the 
Father of all, and that in a most realistic way. 
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In the spiritual world of the Cuna Indians these legends 
of the Creation play an immensely important part. Every 
medicine song must be preceded by an invocation announcing 
the origin of the medicine, or else the incantation does not 
act. When the Indians wish to make the animals of the forest 
come to them, they bathe in water into which they have 
placed certain medicines. 

Before they take this bath they pronounce an incantation 
An invocation of this kind is here reproduced in picture- 
script by way of illustration (Pl. XII). It constitutes the prelude 
to the song bisep-igal. Beginning from the left at the bottom 
of the page, it reads: God, Olotthlisop, white soul, black 
soul, blue soul, striped soul, yellow soul, rose-colored soul, 
red soul, table, white cloth, olokebicdigifia and olokebicdil:. 
Above the last-mentioned a zigzag line is seen. Next there 
is the chest, w/u, and then an animal and seven cups of var- 
ious colors, and other things. 

In order to understand this incantation it is necessary to 
know that Olotililisop was the first woman created by God, 
and the mother of all things; that »soul» means menstruation; 
table is the woman’s bosom; white cloth is the skin covering 
her genital organs; olkebicdigifia and olokebtcdil: are the male 
and the female names of the bisep plant; that the zigzag 
line means the navel string; that the chest means the wom- 
an’s womb, and that the cups are the ova that are fer- 
tilized by God’s semen. 

In the same manner metaphors are used in other versions 
of the story of the world’s creation. Whoever is unacquaint- 
ed with these metaphors cannot understand anything about 
it. Should children happen to overhear one of these incan- 
tations, they could not make anything out of it. 

This way of not expressing in direct terms matters per- 
taining to sex is also employed in everyday life. Kde-kae as 
has been said on p. 370 means catching the deer, but is used 
as a synonym for bearing children. The Indians most care- 
fully guard against children having any opportunity of 
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being present when a bitch whelps as was mentioned on 
page 371. 

Consequently their elder are exceedingly careful not to 
touch upon these matters in the presence of young people. 
For example, when a woman is having her menses she says 
san yokorpisskedt», the literal meaning of which is »I have 
a pain in my knee», and in the same way she uses other 
paraphrases. 

As it is forbidden for a man whose wife is pregnant to 
go in to see a person who is sick, he says, in order to ex- 
plain how things stand, »ktirgin anikkérba», which means »I 
have much kirginy. One says about a woman who is preg- 
nant, tegide, which means, »she goes thus». One can also 
say turba makuicht, in other words, »She blooms». 

Another kind of word taboo applies in everything which 
connects with hunting and, in addition, to the relationship 
between man and animals. It does not do to say, »Tomor- 
row I shall go out on a tapir hunt», but instead one says, 
if one is asked, »Tomorrow I shall gather material for weav- 
ing baskets.» If one mentions the tapir’s name, the animal 
dreams that one is going to hunt it and it becomes fright- 
ened and keeps itself well hidden. If one is going out to 
hunt turtles one says, »I am going out to drift on the sea». 
In the same way one must answer in paraphrases when one 
plans to go hunting for other animals. 

All animals and even a number of plants have names to 
be used in the day-time and other names for night-time. A 
certain kind of palm tree is called nalub by day and iko 
dirrba by night. If one uses the day-time name at night 
one will be bitten by a snake. The agouti is called sule by 
day and nibnona by night, the latter meaning »earth-head ». 
The corresponding names of the jaguar are dchumigur and 
muttkidibya; the latter word means »night-eye». Snakes see 
badly and therefore attack by means of feeling. Néle has 
said that God created them thus. Their »night-name» is 
therefore tbyapiti — »one-eyed». In the day-time one says 


376 


naibe. Pérez does not know the »snight-name» for the 
parrot nalu but he has heard that if one says nalu at night 
one will vomit blood. It is in dreams that the animals hear 
their names mentioned and it is for this reason that one 
must use paraphrases at night. 

This system of not calling a thing by its proper name is 
not among the Cunas restricted only to sexual matters, but 
also plays an exceedingly important part in social life, above 
all in the chiefs’ speches. To anyone not knowing this, such 
speeches are often entirely unintelligible. When after my 
visit to the San Blas coast in 1927, Oluigegifia, the 
chief of Ailigandi, received a visit from N @le among other 
things he said: »I have heard that your village has been visited 
by sea-gulls. At first I thought they were from these parts, 
but by my people I am now told that they came from very 
far north». The »sea-gulls» were my wife, Dr. Linné, 
my son Eric and myself. 

In a speech which N éle chanted after the rebellion of 
1925, among other things he said, »A severe storm has pass- 
ed over this land of ours and the trees were overturned 
by it. By reason of the tempest, the animals that had made 
their abodes in the trees were thus dispersed. Now we shall 
build up again all that the tempest has torn down. Accord- 
ing to my way of thinking, we should plant a tree that 
will last many years, a tree possessing great resistance, and 
when we have planted it, we also ought to plant others about 
every village. I think that when our tree bears fruit, to 
its branches there will come grouse, parrots, and birds from 
all directions to eat the fruits of the tree. For this reason 
the tree should be of a kind that bears much fruit. Then 
we ought to keep the ground about it very clean so that 
the vultures may not come and besmirch our tree. We 
should securely fence in the flowers that we are going to 
plant about our tree. We should plant cocoa trees. We 
should not plant in the same spot plant several kinds of co- 
coa trees, for when they grow up and their branches inter- 
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lace they will do each other harm. It is better to plant 
each kind of cocoa tree in a group to itself. We should 
protect well the flowers and the cocoa trees against noxious 
insects. In that way our ancestors tended their plants; but 
vultures, pelicans and cuervos have found a way into our 
enclosures and spread pollution within, where we have alba- 
hacas, flowers, cocoa trees and the zgual tree, then the plants 
have fallen into disorder, and now, when the tempest is over, 
we ought to set about planting the tree». 

In order to understand N éle’s speech it is necessary to 
know that tree means chief, vulture means Negro, and so 
on. I shall here try to render his speech in plain language. 
There had raged a tempest, 1. e. revolution, in the country, 
in the course of which had been deposed such chiefs as fa- 
vored the cause of Panama. During the revolution were 
killed the Panamanians who, induced to come there by the 
said chiefs, had settled in the country. Now we are going 
to reconstruct what the tempest has demolished. In my 
opinion we should chose as our chief a man whom we may 
retain for many years, a man who Is strong, and when that 
chief is elected we shall appoint a headman to each village. 
I think that when the chiefs have got things in order, they 
will surround themselves with men of mark and such as 
can speak foreign languages, and thereby derive benefit 
from the new order of things. For this reason we should 
elect as High Chief one who possesses great knowledge. And 
then we must guard against the Panamanians coming to bribe 
and corrupt our chosen chief. We must take care of our 
women. We must also look after our men. We should not 
in the same place settle men of different kinds, as when 
they get together they might do each other harm. We 
should carefully protect our women, and our men too, from 
the Negroes. Such was the way in which our fore- 
fathers had arranged our community, but since Negroes, 
Spaniards and other foreigners came among us, disorder 
was brought into our community. Now that the revolution 
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has come to an end, we must begin by electing our High 
Chief. 

Quite poetically a former High Chief, Simral Col- 
man, now deceased, chanted in a speech (p. 100): »The 
flowers that we possess form our life, and our joy during 
life. Without his flower, a man lives in sorrow and shift- 
lessness.» By flower is here meant woman. 


When NW éle set out for Panama, he sang that he was 
going on a visit to the High Chief of the beasts, i. e. the 
President of Panama. Many figures of speech of similar kind 
are found in the texts here reproduced. 


Some other examples of figures of speech are: for sail 
boats, ulu; the chiefs say in their speeches nal: for shark; 
uagi for dolphin; paca for whale. 

It is possible that this use of figurative language has led 
to the result that the meaning of certain words has changed 
even when they are used in everyday language. This is, 
perhaps how the word kirgin for example, besides meaning 
»hat» also has acquired the meaning of »natural aptitude». 
Pirba, properly meaning »soul», has apparently become the 
word nowadays most commonly used for »menstruation». 
Pérez actually had to search his memory in order to find 
such commonplace words as oguitcht and tudakguttcht. 


It is obvious that it is impossible to understand much of 
what is related to one by the Cuna Indians unless one knows 
that many words have a double meaning. We must clearly 
appreciate the fact that in the songs they use largely words 
that form no part of the colloquial language, and that in 
the chiefs’ orations there occur figures of speech. Such cir- 
cumlocution is also customary in daily life, in consideration 
of the children, when referring to anything connected with 
sexual matters. 

In the Cuna Indians’ songs there is so much paraphras- 
ing that it seems almost as if it were a special language. 
I will give a number of examples. Animals for instance, 
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call people, that is Cunas, innaibegan, which means »owner 
of the chicha». This is an evident paraphrasing. Some other 
examples are: 

in every day speech in songs 


white man .........c.seeeeceeee ees uaka pilatola 
WOMAN esscioveecndisiiadistisnsecaats ome ualepungua 
MIAN: sis cwstsicgaicetuoeesnessgutsanseess tule innatonarbe 
(chicha owner) 
medicine man of acertainkind natulédi tulaleletbekua 
Tall ciidcasmarieioremeasnanns siecsms gonu gomo 
PECCATY” ascdscuardidesiieadiciaed’ ylinu punaiae 
LACC) sitar Gone Se etemieeasisews uagar akugala 
DPIANEAIE Joke ccseditieceseetna ts mast tbenialt 
TUG: scrtiaotianviemsmrssnennesieegeasees king tbetintula 


There is also another field within which one uses figures 
of speech, especially for animal names, and that is in the 
riddles or enigmas. Nappi dmokiiet means »earth — alone — 
tramp». In order to be able to guess that this riddle means 
tapir, moli, one must know that the tapir often tramps hard 
on the ground probably in order to free itself from trouble- 
some insects. 

Koéimbabali tayasut is also an enigma. It means »to take 
by the ear», and the answer is deer, kde. When the deer 
is listening he lifts up his foot. Sdaylainse arguane means 
sthe head falls first») and the solution is malu the arara 
parrot, which, when it is shot, falls head first. The peccary 
yanu is called ubiudgar in the riddles, which means »corn- 
meal-face». The tame hen, kanz is called négpitu, the house 
tinamid, that is a tinamid which lives in houses. The ja- 
guar is called »eye night» miutikitibya, The saino is called 
yobleyapane, »bad smell». 

Pinart has published a little list of secret words from 
the Cunas. Most of these are simply riddles.} 


1 Pinart, 1890, p. 99: »Algunas palabras de la lengua secreta de los 
leles o adivinos». ED. 
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Some Further Notes on Names and Paraphrases: 

In the stories about the Frenchmen, pelikans, korg:, and 
herons, fabgala, are mentioned. These terms never mean 
the encroachments by the Spaniards. 

Negroes are called sometimes in fun kala (legs) aratti 
(blue) — »blue legs». 

Nicknames are used only among good friends. Roberto 
Pérez is called among other things s7ga (beard) sustt (long) 
— »long beard». He is also called padir, from the Spanish 
padre. 

In Ailigandi there is an Indian who is called Oloaligifia — 
ant. 

A newborn child is called #arigua kde, literally deer. 

A number of abstract conceptions Pérez has translated 
in the following way: 

intelligence — kiirgin nino (head) nikkarba (much). In- 
telligence can be improved by medicine. 

thought, to think — pinsédet. 

memory — to place in the head — ndno gisie. 

tradition — igal serret 

The body’s five senses: hearing — itoget; sight — takket; 
feeling — kaet; smell — «#é&; taste — kilegét. 

The dead are usually called sergan — the old, but also 
tblegaletmala or purgaletmala, from tblege- to die. The heart 
beat is expressed by kudge tiktimiike. The word for invisible 
is tambalet, Concerning the name Cuna it is Pérez’ opin- 
ion that it has something to do with kiingilel, the name 
they give to the one who first searched for gold. Kiingi 
the old word for gold. Kiingilel should mean the gold 
people. 

It is said that in Cuepti a tribe by the name of Kuebdi 
has lived. 


1 Compiled from notes jotted on loose slips of paper in the manuscript 
material. ED. 
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Pérez during his visit in Sweden annotated Walter 
Lehmann’s! list of Cuna Indian names for people. Among 
the mistakes can be pointed out: 


Ir. Colo-Gua. Should be Kologua and means yellow. Not 
the name of a person. 

13. Costa. Spanish word for coast. Not a name. 

19. H1smet. Corruption of Smith. 

21. Absoguedi. Not a person’s name but a title, absogédi 
= certain kind of medicine man. 

23. Tsécopa. Corruption of Jacob. He was grandfather 
of a chief in Ailigandi known by Pérez. 


25. Niga. Means »sobrino». In order to be complete 
it must have another name added. 

28. Mustsist. Corruption of Moses. 

31. Pag-La. This according to Pérez is a tree. 


According to Perez the Cuna text presented by Leh- 
mann in the same work, page 141, taken from Padre 
Pedro De [L11iSsa’s Catechismo, belongs to a dialect in 
Darien. 

Among the names for people which are in use among the 
Cunas there can be noticed such as are in the myths names 
of spirits.2 Thus Olotebtligivia is a person’s name in present 
day use which is at the same time the mythological name 
of what is called in every day language tulup- sea lobster 
(Sp. langosta del mar). By retaining the syllable ¢eb:ligsia, 
variations can be formed here as with all Cuna names having 
four letter prefixes: olo, igua, ina and mani, thus, Olotebili- 
gina, Iguateliligina, etc. used as the name of a person; it 
appears as a demon’s name in the Organ and Ttegun 
documents. 


1 Lehmann 7g20, Vol. 1, p. 141. After H. A. S. in Zeitschrift fiir 
Ethnologie, 1873, p. 312. 

* Nordenski6ld tried to find out an explanation for this by means 
of a written enquiry to Pérez as to how Perez’ father had chosen 
the names for his children. The letter was, however, never answered. 


ED. 
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IV. Relations Between Human Beings and Animals. 


The text on turtles follows as an appendix, beginning on p. 388. 
ED. 


Certain animals are the special friends of man. The saw- 
fish, for example — the suku — is an ally of the Cunas 
and defends them against dangerous beasts. In consequence 
this fish is never killed. When pieces of a whale are found 
on the coral reefs, suku has killed it. But if an entire whale 
is found, it is Venus — Pugsu — that has killed it with 
his arrow. The dolphin is another friend of the Cunas. If 
an Indian capsizes with his canoe, dolphins will come to 
his assistance and carry him to the shore. Even the rattle- 
snake, as mentioned in the chapter on snakes, is a friend of 
man. 

An animal that plays an important part in the life of the 
Cuna Indians — largely as an economical asset — is the 
carey, the water-turtle from which real tortoise-shell is ob- 
tained. It must not be killed. Therefore the Indians, like 
the Chinese, skin the precious plates off the backs of the 
live animals, which they then again throw defenceless into 
the sea. If anyone kills one of these flayed turtles he will 
provoke resentment from the Indians. Like other animals, 
the turtle was once a human being, and not so very long 
ago at that. 

There are many other animals which custom forbids killing. 
The reason why is not always known. The deer’s exemption 
may perhaps be accounted for by the fact that it is said 
to bring the new-born child. Raptorial and insectivorous 
birds are not eaten, but only such as live on fruit. As 
medicine, one may however eat birds that otherwise are 
not eaten for food. Certain animals are not eaten because 
their flesh is not palatable. Of monkeys only one species 
is used for food. Ant-bears, sharks and alligators are 
not eaten. The sloth is not eaten but only killed for 
medicine. Formerly it was not the custom to eat hens’ 
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eggs, nor turtle eggs, though iguana eggs, on the other hand, 
were eaten. Cayman eggs are not eaten. 

Of all animals, the first specimen of any species that is 
killed must not be eaten by the one what has killed it. It 
has to be handed over to the old and experienced hunters, 
for them to eat. When for the first time. Pérez caught 
a large fish, his grandfather told him that he must not eat 
any of it himself. The Cuna men carry the spoils of the 
hunt right into their own huts. Among them it is not the 
custom — as it is among many other Indian tribes — for 
the woman to carry the game into the hut. If anybody has 
killed a tapir he must not keep all the meat for his own 
family but distribute it among all the inhabitants of his 
village. 

When an Indian kills an animal he sometimes asks the 
animal’s pardon. An instance of melancholy resignation on 
the part of animals to the fact that in many cases they 
are given over to the service of human beings we find in 
a Cuna song, published in this work. It tells of the molluscs 
that are caught from which the animals are eaten, while the 
shells are thrown away to become habitations of the hermit 
crabs. 

The Cuna Indians themselves have animal names, that is 
to say the names that are of pure Indian origin are those 
of animals. Even Indians known by European names have 
other names as well, — their true, Indian ones, — which 
however, they are never very anxious to talk about. Ifa 
Cuna Indian is asked what his name is, he turns to some 
bystander and says: »What is my name?», and lets that 
man reply in his stead. A circumstance worth noting is 
that such animal names as are used as proper names are not 
words employed in colloquial language, but are, on the other 
hand, the ones that are used in the legends which deal with 
the era of the great mythic Heroes. If a person’s name is 
Oloaltkingina, meaning tapir — alikin, is the part of 
the word which means tapir — it does not on that 
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account imply that he is in any way connected with tapirs. 
There is nothing whatever to prevent him from killing a 
tapir or eating the flesh of tapirs. 

There are not two persons in the same village with the 
same name. Pérez says that most Indians do not know 
what their names mean. That is only known to those who 
know the traditions. It is quite possible that the peculiar 
proper names of this category are survivals, while the con- 
ceptions connected with them have fallen into oblivion. It 
speaks for their antiquity that they form no part of mo- 
dern everyday language. 

No clan system based upon totemistic conceptions nowa- 
days exists among the Cunas, but, judging from the names 
of the different Cuna tribes, it seems possible that once 
such a system actually prevailed. Among such tribes may 
be noted the coati people, the astupin-tule, the black mon- 
key people, uma-tule, the ant people, zgli-tule, etc. 

There are numerous medicines that bring luck in hunting. 
When two persons are out hunting, and one of them has 
made use of medicine it is only he who will succeed in 
shooting anything. 

Thus, before going out hunting one may quite appro- 
priately sing, the night before, the vulture song. Pérez 
does not know that song, but he generally fixes it up with 
someone else who knows it, before he goes out hunting. It 
is an excellent thing to bathe in water into which the sweet- 
smelling bisep herb has been put. It is, however, necessary 
to know the origin of bisep and the bisep song, which it is 
customary to sing before setting out. The smell of bisep at- 
tracts the gamé to the hunter, to whom the animals wish to 
make love. Both the song and the incantation regarding bisep 
are here published in picture-script (plates XI—XII). 
Pérez himself, before going out hunting, has repeated the 
bisep incantation and chanted the bisep song. As he intended 
to hunt agouti, he mentioned that animal in the song. 

The subject matter of the bisep song will be found in 
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another place (p.612). The turtles from which real tortoise-shell 
is obtained are of very great importance to the Cunas. Quite 
naturally these Indians therefore take great pains to obtain 
success in the hunting of these animals. As always, it is 
very important to know the history of the creation of such 
game as one proposes to hunt. Like everything else, the 
turtles are the children of God and the first woman, Oloti- 
hlisop. The first thing she bore was a boy. He was washed, 
and the umbilical cord cut off. God threw this to one of 
his assistants, and it fastened round his waist like a hip cord. 
After the boy there came blood in clots, and this God trans- 
muted into a red color stuff, mdgéba, designed to be used 
in face-painting for attracting women. Thereafter was born 
a girl, and the umbilical cord was flung in the direction of 
another woman, who was a daughter of God’s wife, and 
fastened round her waist where it changed itself into a piece 
of string, mudup. Thereafter came blood which changed 
into a red dye substance, mdgéba, designed to be used in 
painting the face for the purpose of attracting men. It is 
for this reason that the women paint themselves a great 
deal. 

After this, Olotililisop had white menses, and thereupon 
she bore the white tortoise which resembled the present-day 
one. She bore a male and a female, and these, too, each 
had an umbilical cord. Then God’s wife menstruated red 
matter, upon which the red tortoise was born, first the male 
and then the female, each with its umbilical cord. 

Next, the menses of Olotililisop were yellow, and then was 
born the yellow tortoise, male and female. They, too, had 
umbilical cords, and these the tortoises made use of in in- 
venting cotton. The afterbirth was changed into big ani- 
mals. 

In the same way the rest of the tortoise species were born. 
After that the mother had menses that were black, and then 
she bore the black monkey, ulul, similar to the species now 
existing. First she bore a male, ulitule, and then a female, 
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wlisop. As soon as the male was born he touched the genital 
organs of the sister, and then God said: »That is how you 
will remain all your life, attracting many women to yourself ». 
The mother then had red menses, and bore a male and a 
female of the red monkey, wma. They, too, had umbilical 
cords, and these were changed into hip cords designed to 
attract the tortoises. 

Again the mother bore the sea-lion, tzachu, male and 
female. The blood from their umbilical cords was changed 
into domestic fowls and other birds. In the same way the 
umbilical cord of the white tortoise was changed into gulls, 
ducks and a multitude of other birds. Then the mother 
had blue menses and bore a large number of plants of dif- 
ferent kinds, such as blue bisep, etc. These are used for 
washing the head so as to make one attractive to tortoises. 
The blood that was spilt on the ground changed into piryas, 
places which tortoises frequent. 

From the above will be seen the importance of the um- 
bilical cord in this history of the creation of the world. Among 
other things it is changed into the cord that the women use 
for keeping their hip cloth in its place. Therefore this cord 
plays an important part in Cuna magic when the men are 
out to catch tortoises. When a woman is about to have 
her menses, her husband gives her a piece of string, mudup, 
for her to wear until her menstruation is over. After that 
she hands it back to the man, who ties it round his harpoon. 
The man then takes a medicine bath. The woman comes 
to the man, but it is better for him to deny her in order 
not to lose his strength. She that has worn the string is 
entitled to one-half of the tortoises that have been harpooned. 
The woman need not necessarily be the man’s wife. 

The black monkey, ulul, also plays a part in hunting 
magic. Its heart is burnt to ashes which are carried on the 
person by the hunter of turtles. This is done because ulul 
was created simultaneously with those animals. In the 
same way are used all those birds that were created from the 
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umbilical cords and from the blood that came from them. 
Even the plants that Olotslilisop bore on the same occasion 
are used as medicine in turtle-hunting. 

Thus it will be seen how the legend of the creation of the 
turtles supplies explanation of the different kinds of hunting 
magic used in the capture of these animals. 

As I have mentioned, the turtle having the true tortoise- 
shell must not be killed. On one occasion Pérez caught 
a turtle, killed it, and ate of its flesh. After that he was 
never able to catch any more turtles until he had taken 
medicine. It will also bring trouble if one eats the flesh of 





Fig. 24. Canoe with turtle, wooden toy. GM.35.15.64, Cuepti. Coll. Wassén. 
Scale, 1/4. 


one of these turtles, as then one’s children get the itch and 
sore eyes. 

There are many other kinds of hunting medicine. When 
going out hunting it is usual to put into one’s game-bag 
beaks of vultures, mula, or mursip. Eagles’ heads are kept 
in the hut, and before starting on a hunt a few scrapings are 
taken from the head and placed together with other medicines 
in the water which is drunk in order to obtain information 
as to the whereabouts of the game it is intended to seek. 
Jaguars’ hearts are eaten to instill courage. The flesh may 
be eaten, or the heart may be burnt to ashes which are used 
for medicine. The face of a jaguar may be used in the same 
way. The skin on the legs of a jaguar is burnt, and the ashes 
are used in a foot-bath to give endurance in walking. 

Several dances practiced by the Cunas are known by 
animal names, as, for instance, the coati dance and the 
tapir dance. Of dances of this description I know the parti- 


388 


culars of only one, viz. the uchae (agouti) dance, which I 
have referred to in connection with the puberty festivals. 

In the account of the nether world I have mentioned that 
in that region are punished those that have been cruel to 
animals. When the Cunas forbid maltreatment of dogs and 
other animals this should hardly be taken to imply a love of 
animals in the ordinary sense. We have seen to what extent 
man may have to depend on animals, and how for reasons 
of magic one may skin, but not kill, »true» turtles. The 
Talamanca Indians do not maltreat dogs for the reason 
that in the nether world they will be carried by a dog across 
a certain river. The reason why certain animals are not 
eaten or killed ought to be carefully inquired into in each 
individual case. 

From what I have here given it will be clearly apparent 
that the Indians believe that animals act and reason in the 
same way as human beings do. »We and the animals are 
much the same», as Pérez once told me. 


Appendix to »Relations Between Human Beings and Animals»: 
The Creation of the Turtles (La Creacion de las Tortugas). 


The following Spanish text, catalogued as GM.31.27.1. (pp. 39—42) 
is a record in ink by Ruben Pérez Kantule from the 
dictation of Néle de Kantule in Usttipu. The translation 
from Spanish to Swedish on which the English text is based, was 
made by Nordenski6ld, as was the case with the other notes 
by him. Nordenski6ld has made a note on the manuscript 
to the effect that there exist creation stories of the same kind about 
other animals. He writes further in a note on this: »This incantation 
(about the creation of the turtles) I do not have in picture-writing 
but only as written down by Pérez in Spanish but it exists in 
picture-writing also, and I have a very similar incantation treating 
the creation of the scorpions. In this we see a representation of Olofz/1- 
lisobt expelling red clots of menstruation, and the womb where the 
scorpions are born is pictured as a house. A way of drawing the 
woml as a house appears also in another connection. It is very 
probable that the recording of the incantation in picture-writing 
as a help for the memory contributes to the fact that the Indians 
from generation to generation preserve the incantations unchanged ». 
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The incantation in picture-writing about the scorpions, tiol, referr- 


ed to here is given in plates II—IV. 


It embraces pp. 6—8 of the 


picture-writing, GM.27.27.1438. The place from which it comes is 


not given. ED. 


Original text. 

Construy6é [Dios] una casa de 
(kiapapak] y en medio puso mesa 
de diferentes colores con sus pa- 
tas ramificadas y sobre la mesa 
puso tela blanca y sobre esta 
otra tela blanca que es mas del- 
gada y sobre esta puso platos 
Oo mogas y sobre esta Nana 
Olotililisop [se] senté con la cara 
hacia Este y sentoé arrodillada. 

Entonces Dios dijo vamos a 


criar las cosas para los nietos y_ 


vino a la luz un varon y despues 
se bafia al recién nacido en las 
nogas y [(corté el] stmutub y [lo] 
tirs adonde [estaba] parado [un] 
ayudante de Dios y el [cordon 
umbilical] se enredé en la cin- 
tura del hombre y este amo 
[olokuilotub] 6 [(mudup). 

Despties del vardén  salieron 
sangre en bolas y dijo Dios que 
este se convertioO en ([Magep] 
y hizo para pintar la cara para 
atraer a las mujeres. 


1 In eight layers. 


® The skin of the vulva. 


Translation. 

[God] built a house [kiapapak]} 
and in the middle he placed 
tables? of different colors with 
branching legs. On the table 
he placed a white cloth? and on 
this another thinner white cloth 
and on this he placed plates or 
nogas‘ and on this Nana Olotilili- 
sop> sat with her face towards 
the east. She sank down on her 
knees. 

Then God said: Let us create 
the thing for our grandchildren 
and so a boy was born. The 
newborn child was bathed in 
nogas® and he [God] cut off the 
umbilical cord and threw it to 
an assistant and the umbilical 
cord fastened itself round the 
waist of the man and it was 
called [olokuilotub}® or [mudup]?®. 

After the boy, came blood in 
clots and God said that this would 
change itself into [mdg?ba]'° 
and he made it for the men to 
paint their face with and attract 
women with. 


By this is meant the human body. 
2 Means here the woman’s vulva. 


‘ Here is meant that God lay long with his wife. 


5 God’s wife. 


* Here it is a question of real cups. 


7 The umbilical cord. 


® The name of a kind of thread. 


® The cord with which the women tie up their dress. 


10 Bixa orellana L. 
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Despties vino [una muchacha] 
a la luz y el simutub se echd 
adonde esté otra mujer o hija de 
madre ([Olotililisop] y enredo en 
la cintura y se convertidé en olo- 
kuilotub 6 mudup. Y la sangre 
vinéd después y convertid en 
[magep|] para pintar la cara y 
para atraer los hombres por eso 
la mujer pinta mucho. 

Y los nombres de mudup: 

Oloépirdili — Maniépirdili, 
Olosipurdilt — Manisapurdili, 
Minaépirna — Minasapurnai. 

Después la madre vid la purba 
sibuguat y después vino a la luz 
el carey blanco parecido a [el] 
que se encuentra hoy, [vinieron] 
dos uno macho y otro hembra, 
tienen también sus simutub. 

Después [la] madre vid purba 
kinit y diual kinit, y después 
vino a la luz la tortuga roja y 
vino primero macho y después 
hembra [con] simutub 6 olokuilo- 
tub. 

Después [la] madre vid purba 
amarilla y después vino a la luz 
la tortuga amarilla macho y 
hembra. Tienen sus simutub 
que las tortugas usaron para in- 
ventar el algodén. Y el ex se 
converti6 en animales grandes. 


After this [a girl] was born and 
the umbilical cord was thrown 
to another woman or daughter 
to the mother [Olotililisop]. It 
fastened itself round her waist 
and was changed into olokuilo- 
tub or mudup. The blood came 
afterwards and was changed into 
mageba for face painting to attract 
men. Therefore the women paint 
themselves very much. 

The names of mudup are as 
follows: 

After this the mother saw 
purba sibuguat® and so the white 
_turtle was born like those one 
finds today. There were two, a 
male and a female. Even they 
had their umbilical cords. 

After this the mother saw 
pirba kinit [red menstruation] 
and diual kinit® and after this 
the red turtle was born. First 
a male came and then a female 
with stmutub or olokuilotub. 

After this the mother saw a 
yellow pirba [menstruation] and 
so the yellow turtle was born, 
male and female. They had 
their umbilical cords which the 
turtles used for inventing cot- 
ton.4 Their nest (e uz)* was 
changed into large animals. 


1 See the names in the Spanish version. They have been left untrans- 
lated by Pérez and Nordenski6oéld. ED. 


2 White menstruation. 


Indicates that she had this kind. 


* Here diual is used in the same meaning as menstruation — pirba. 


Otherwise it means river. 


* Here the cotton cord which the women wear round the waist is referred 


to. With this they fasten a little cloth around the waist. 


When a woman 


begins to menstruate the husband gives her a hip-cord for her to wear until 
the menstruation has ceased. Then she gives it back to the man who 


Después vino a la luz la tortu- 
ga negra hembra y macho. 

Después la [tortuga] azul, 
hembra y macho. Después vino 
a la luz la tortuga larga 6 wua- 
lalét. 

Después la madre vid la purba 
makumaku khuaskuaskua y vino a 
la luz ydukninilat, hembra y 
macho. 


Después la madre vid purba 
parpat y vino a la luz la tortuga 


‘parpat. 


Después las tortugas peque- 
fias hembra y macho. Después 
[vinieron] las tortugas blancas 
6 morros, vinieron como vinieron 
los careyes. 


Después la madre vid purba 
chichit y vino a la luz el ulul 
parecido a lo q’hoy se encuentra 
y vino macho 6 ulitule y hembra 
6 ulisop. Y al venir a la luz [el 
macho] tocéd enseguida el organo 
genital de ulisopb y entonces 
Dios dijo usted andaran asi 
por toda su vida atrayendo a 
muchas mujeres. Después la 
madre vid otra [purba kinit]) y 
vino a la luz uma o tuleumatule 
y umasop. ‘Tienen sus simutup 
y convertid mudup para atraer 


fastens it on his harpoon. 


The man bathes in medicine. 
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After this the black turtle was 
born, female and male. 

After this the blue turtle was 
born, female and male. Then 
the oblong turtle or wudlalét was 
born. 

After this the mother saw 
pirba makumaku [frothy men- 
struation] kuaskuaskua [means 
almost the same] and so yaukni- 
nilat was born, male and female. 

After this the mother saw 
pirba parpat [many - colored 
menstruation] and after this 
there was born the many - 
colored turtle. 

After this the small turtles 
were born, female and male. 
After this the white and round 
turtles [were born]. They came 
in the same way as the carey 
turtles. 

After this the mother saw 
pirba chichit [black menstrua- 
tion] and so ulul [a black ape] 
was born,! similar to the one 
that now exists, the male ul:tule 
and the female ulisop. When 
it was born it immediately 
touched the sex organ of ulisop 
and then God said, you shall al- 
ways remain like this and during 
your whole life you shall attract 
many women. After this the 
mother saw another ptrba pur- 
ba kinit (red menstruation] and 


The woman 


comes to the man but he should deny her in order not to lose his strength. 
The woman is to have half of the harpooned turtles. 


§ Literally means its (ce) nest (i). 


Here the afterbirth is referred to. 


1 The heart of ulul is burned to ashes and these ashes one takes along 
when one hunts the carey. This animal is the medicine for turtle hunting 
because it was born at the same time as the turtles. 
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los careyes. Despues vino a 
la luz el leén del mar vinieron 
hembra y macho y simutub ablis 
se convertid en aitukstkui. Y 
después [a] hitlasikus [y] cansr 
hembra y macho. 


Carey blanco simutub saila se 
convertiéd [en] wuirsikui, pane 
sibu, pane tuma, patu, toto, uirsop 
sucsop, pirro, taquir, nirbaépaye, 
tiiska, yolin, kdrtur 6 sikutsis. 


Despues la madre vid purba 
avadiki, y vino a luz bisepirat, 
ichuélydla, [kdke] y ndbal y 
bisep sapi en un dfa serviran 
para lavar la cabeza para atraer 
los careyes. 


Despues: vinieron [akepantup, 
wuésalki, maski, sirki, askae, 
iguatirbakinit, nisal, kdga, sib- 
durkinit, sibdursibuguat, stibdur- 
arat]. La sangre que fué derra- 
mado en la tierra se convertid 
en Pirya ulusinbaibekua pirya 


so there was born «ma [red ape’, 
the male tuleumatule and the 
female umasop. These had their 
umbilical cords, stmutup, and they 
were changed into mudup in or- 
der to attract carey turtles. 
After this the sea-lion was bom, 
the female and the male, and the 
umbilical cord’s ablis [or ablisa= 
blood] were changed into aituk- 
sikui' and after this into hizila- 
sikui? and kdnir*, the female 
and male. | 

The white carey’s umbilical 
cord was changed into wwirsi- 
kui (a bird], pane sibu [sea-gull), 
pane tiima [a bird], patu [Spa- 
nish pato = duck], ¢ofo [raven] 
etc.‘ 

After this the mother saw 
pirba avadiki [blue menstrua- 
tion], and so there were bom 
bisepirat,® ichuélyala*, [koke]’, 
nobal®, and bisep sapi.? They 
should be used the same day to 
wash the head with in order to 
catch carey turtles. 

After this came akepantup.. 
7 _10— 20 

The blood which spilled out 
on the ground was changed into 
pirya alusiinbaibekua pirya” 
Ulusunba siksika pirya....2-* 


1A bird. The ashes of this bird are used to attract turtles to the hunter. 


2 Another bird for the same use. 


3 Tame chicken. Used as the above, but also eaten as medicine. 
‘ Birds of different kinds which are used, like the above, as medicine 


in hunting carey turtles. 


5—* Different plants which are used in the medicine bath for a success- 


ful turtle hunt. 
10—20 Ditto. 


21-24 The places where the turtles live. God sent them to these places. 
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se fue en esta lugar. Ulusunba 
sikstka pirya, Ulusunba koke- 
kuapirya, Ulusunba nuseluku- 
napirya. 

Ului se mand6é por el lugar Ulul went to Turua kundiual'. 
Turua kundiual en este rfo se At this river is located Buhi- 
queda el (Buki-Buki]. Buki([?]. 


V. Incantations For Thunder, Rain, Storms, etc. 


Pérez does not know very much about any Indians 
who are able to invoke the natural elements but he has, 
however, given me some information. 

Thirty or forty years ago, according to what Néle has 
related, there came a man from Huala to Puturgandi, and 
of this man it was known that he was familiar with the song 
about the lightning. And they asked him if he would sing 
it. He declined to do it and said that it was impossible to 
sing this song in the winter. It was only possible in the 
summer. The people in the village did not believe that he 
knew how to cause thunder and lightning by means of song. 

The man then said that he would sing but that he would 
not be responsible if any misfortune occurred after his song. 

In the night he began to sing about the origin of the light- 
ning and the rain, in other words, how they were created 
by God, and he explained that in the middle of the night 
the lightning would strike the house where he had sung and 
he urged everyone to leave it. They did this. The only 
ones who were left were the house’s pigs. 

In the middle of the night the lightning struck exactly 
in the place where the man had sat and sung, and it killed 
eight pigs. The house was destroyed. The Indians in the 
village were enraged and the man had to flee. 

Néle has told about a similar incident which occurred 
during the period of discovery. There was a Cuna Indian 
near Santa Maria de la Antigua who could call down the 


1 A “river. 
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lightning. He was taken captive by the Spaniards and 
carried onboard a Spanish ship which sailed away. Out 
on the sea the man understood that he could not escape 
and then he sang the song about the lightning’s origin. The 
ship came to a peninsula and some of the Spaniards landed, 
taking the Indian with them. When they were on land the 
lightning struck the ship, which burned up. When the 
Spaniards who were guarding the Indian saw the catastrophe 
they left the captured Indian, who was then able to escape 
to Nicocli on the Bay of Uraba, and in this way he was saved. 
Many Spaniards died. Forty Cunas who were also onboard 
and who were to be carried away as slaves, were also killed. 

Even farther back in time there lived Kuani. This was 
at the same time as the great néles lived. Kuani was not 
born to be a néle. By constantly looking at the sun he had 
nevertheless acquired the knowledge of a néle. God had 
sent such a terrible drought that all the rivers had dried up 
and the néles tried to make rain but were unable to do it. 
Kuani, however, was successful with his song in getting 
the rain to fall. 

Pérez does not know of any modern rain-makers. At 
any rate enough rain falls, and even a little bit more than 
enough. Yérmosa is what they call the dry season, from 
December to June. Then comes the turtle season, Yanka- 
mosa, which lasts until September. The remaining part of 
the year is called the south time, Kigimosa, when hard 
south winds are blowing. There does not seem to be any 
proper division of the year into months, but they do give 
names to shorter periods. Thus February is anini. It 1s 
then that the iguana lixards lay their eggs. Tilani, a flower, 
has given the next month its name. May is called olorns (?) 
after a certain kind of cricket. 

The rain-bow is called ste. One should not point at the rain- 
bow, for if one does, one will get warts on the hand. When 
there are two rain-bows the brighter one is looked upon as 
a man and the other one as a woman. 
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Thunder is mala, lightning is +byétt. When it thunders 
one places ones machete outside so that it will cut off the 
lightning. When round lightning appears in a circle (does 
this mean a ball of lightning?) the carey turtles go up on an 
island. Once in Ustipu Pérez saw such lightning above 
Isla de las Gallinas. He sent three boys there and they 
found a carey. 

When a star is near the moon it means that some misfor- 
tune is going to take place. 

One fells trees only at the time when the moon jis waning. 

In order to invoke a storm the Cuna Indians used to burn 
Spanish pepper. Whether they sang any incantation in 
this connection Pérez does not know. 

When there is an eclipse of the sun or the moon the albinoes 
shoot with miniature bows and arrows at the monster which 
is devouring the sun or the moon. 


VI. Sympathetic Magic. 


When Pérez went to Sweden his wife asked him to 
bring back pieces of wood from this country. She had heard 
that it is very cold in Sweden and her purpose was to use 
them against fever. Wood from a cold country should cure 
fever. Stones from cold sections are medicine for fever. 
Constantly one finds among the Cunas a similar line of think- 
ing which is wholly consistent and logical. I shall give a 
number of examples. 

In order to get a beautiful singing voice one places gram- 
ophone needles, whistles, and gold and silver bells, in water 
and then drinks this water. 

In order to catch turtles with a thick shell one puts pieces 
of heavy pots which one has found in the forest, in the 
bath water. 

If one has planted mandioca, one must not lie in ones 
hammock during the day because then the mandioca roots 
will get stringy. When one plants mandioca one shall pull 
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fat women by the leg. This is in order to make the man- 
dioca roots thick. When one plants cotton bushes one shall 
pull ones scrotum in order that the cotton fibers will be long. 

Cleverly made birds’nests are placed in the bath in order 
that one shall be skilful in weaving baskets. 

If one wants to be a skilful canoe builder one sends a piece 
of wood to an Indian who 1s known for making excellent 
canoes. He makes a little model of a canoe out of the piece 
of wood and gives it to the one who wants to learn. The lat- 
ter places this little canoe in water and then bathes in this 
water. He must bathe his whole body. 

When a person uses poison in fishing and there are crabs 
in the water, the poison has no effect. Therefore crabs are a 
method against drunkenness. They are burned to ashes and 
these ashes are placed in the water which is drunk. One 
should not spit in the water when one uses poison in fishing 
because then the fish recover from the poison. 


VII. Snakes and Snake Bite, with appendix: Snake 
Medicine Song. 


On the mainland, though not on the islands, venomous 
snakes are common, and accidents are fairly frequent. In 
the village of Ustupu, for example, three men have already 
been snake-bitten this year {1931]. A dark brown kind of 
snake known as zgarr is held as the most venomous of all. 
Its poison is said to bring death within a few minutes. Other 
venomous snakes are the coral snake, mdsarnaibe: a small 
one, ptintukkolo, which has a yellow tail; the t&pa, with 
markings on its back similar to those of our common adder; 
the arboreal snakes nibanaibe and nabanaibe, and a few more. 
Among common venomous snakes there is also the rattle- 
snake, ukunaibe, but, strange to say, it has the reputation of 
not attacking human beings. It is even said to defend people 
against other snakes. he Indians never kill it. Should 
they happen upon a rattle-snake in their gardens they scare 
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it away without doing it any harm. If a rattle-snake were 
killed, its slayer would be pursued by its fellows. The uéko, 
a raptorial bird and a great snake-hunter, must not be 
killed either. If a uéko were wounded, he would tell the 
snakes of it, and they would take vengeance upon the hunter. 
When the rattle-snake goes to heaven it changes itself into 
a railway train. 

As already mentioned, certain persons have a kérgin for 
encountering snakes, and are more apt to be snake-bitten 
than ordinary people. There are also persons who know how 
to tame snakes. Néle is a snake-tamer. These Cuna In- 
dians never kill a snake; if they did they would lose their power 
of taming them, and lay themselves open to being snake- 
bitten. When a snake-charmer sets about taming a snake, 
he utters a kind of incantation in which he explains how God 
was the father of the first snakes, and how they were born 
of Olotililisopb, the mother-of-all. No one unacquainted 
with this incantation is able to tame snakes. 

If anyone has been bitten by a snake he must not straight- 
way return to his village, but instead he is taken to a special 
place. Near Usttipu there is an island which is used in such 
cases. The medicine man goes to this place accompanied by 
some of his nearest relatives in order to attend to the patient. 
The members of the family must arrive there on the same day, 
or else their presence may entail danger to the snake-bitten 
person. In 1928 6 I have, from notes supplied me by P é- 
rez, published a description of the illness that may beset a 
snake-bitten person, according to the way the poison acts 
upon him.! This descripton must be known by heart by the 
medicine man who, by observing the stages of the action of 
the poison, finds in it instruction as to what medicines he 
ought to use. The medicine man receives from the family of 
the patient a string threaded with glass beads of various 
kinds, in the fashion of a snake, together with sewing needles 
and fish-hooks. By these things the medicine man is 

1 Republished in this work. See appendix, p. 399. ED. 
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supposed to be protected from snake-bites. The medicine 
man ought not to eat Spanish pepper or the flesh of large 
animals, nor should he consort with his wife. 

If a person has been bitten by a snake, the women of his 
family put on their molas with the wrong side out for the 
reason that the figures with which it is ornamented might 
otherwise do harm to the sick man and prevent him from 
recovering. They also strip off their, bangles and ankle 
rings. 

If a man has killed a snake he ties round the neck of his 
youngest child, who has not yet learned to talk, a cotton 
thread in order that the child will not become a stutterer. 
A machete with which a snake has been killed is thereby ren- 
dered unfit for use for some considerable time. 

If anyone sees a coral snake, mdsarnaibe, there will 
shortly be a death in his family. 

When anyone has been snake-bitten, a host of evil spirits 
gather, bent upon attacking him. I have heard of a medi- 
cine man who collected all sorts of pictures out of trade cata- 
logues and illustrated periodicals. If anybody then got bit- 
ten by a snake or became seriously ill in some other way he 
would burn all those bits of paper, and strew the ashes about 
the house within which the patient lay. All those pictured 
objects then changed into a vast shopping emporium, and 
the evil spirits that were congregating upon the house got so 
busy looking at all the wonderful things contained in that 
store that they had no time to spare for the sick person. 
N éle also collects pictures in large variety, although Pé- 
rez knows nothing about the way he uses them. 


Appendix: Naibe ina — Snake Medicine Song. 


The original of this snake medicine song may be found in GM. 27. 
27.1444, where it consists of a text written in part in pencil in Cuna, 
in part in picture writing. The text and picture-writing were pub- 
lished by Nordenski6éld in 1928 b, pp. 25—48 and pls. 1—2, 
but on account of the great number of corrections in spelling and 
translation which were made in this text during Pérez’ stay 
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in Gothenburg I have however considered it best to republish the 
text and picture-writing here. The two pages of picture-writing 
appear here as plates V—VI. 

Nordenski6ld_ used in the version formerly printed the 
form »enacbe (culebra)» but with the notation »mejor ndybe». Here 
the form used by Pérez, naibe, is adopted. 

Regarding the meaning of the naibe ina text Nordenskiéld 
wrote in 1928 b, p. 2: 

»Ndcbe ina means snake medicine. Here is described the course 
of a case of illness and the medicines that are the proper ones to 
employ. It gives an account of what demons are causing this particular 
illness, and where they are to be found. Presumably Ndcbe ina is 
a sort of memorandum for the use of those aspirant medicine 
men, who have to be instructed as to what demons invade man- 
kind in different cases, and what medicines should be used.»... 

The original record was made by Pérez in 1926. The teacher 
seems to have been Oloninipe of the village Ailigandi. ED. 


Naibe ina. 
culebra medicina 


The numbers above the Cuna words refer to the picture-writing, 


pl. V—VI. 
2 
1) No kicht kéte/ye, pili pa séga pont 
Sapo glandula llamo capa tercera hasta [enfermedad] 


I 
tilukkietse. Ttle naimali alukkiet kudagoe ttti 
cansado a hombre pierna descansado va sentir(?) esta 


: 3 
punt nakkusal. [M.]: béts%7}, 
(la) enfermedad § cuando adquirido (esta) 
se 5 6 
batstilchichitti* batsilmolinakiit®, batsilniskagasaet'. 


» negro » anta pierna parecida 
2) No kichi pal(i) kate pali mba ill 
Sapo glandula vuelve Ilamar otra vez todavia capa 


1—* Names of medicinal plants which Pérez did not know the Spanish 
equivalents for. Many of them probably have only Indian names. [M] 
indicates the medicine. 
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7 a 7 
pi séga pont kannargiiase. A title 
tercera hasta (la) enfermedad recio (este) hombre 
8 
kudagogu bel nak  kannaremai. [M.]: mammar/kinitti, 
va estar con pierna inflexible esta » colorado, 
9 10 II 
mammar |chichitti?, mammar/sibi®, mammar/sibig iiat/séenikg iat’. 
» negro, » blanco, » blanco pequeno. 
12 13 


3) No kichi pal(i) kote pali tada igala bali kalalukise'. 
sol camino por reumatismo al 


A tile itdtagogu bel nak = nunumike. 
(esta) persona vasentir con pierna  dolorda 
14 15 16 17 


[M.]: wuatala, bailatidla, nakkitiadla, uasaiala. 
palo de tinta 
18 
4) No kichi pal(t) kote pali tada  igala bili 
sol camino por 


1g 
kalalikki/kikinydlet/se. A tule ttotagégu bel natiial 
reumatismo a el interior de la pierna 
20 
niun(u)mike bel kiitlemas® = yobi. [M.]:  stk/ntikal, 
dolorida con como diente 
2I 22 23 


niansattial, drariala, drarualpurrig tat. 
azul palo azul palo pequefio. 


24 
5) No kichi pal(i) kote pali tida ‘gala bal 
sol 
25 
kalaliikki/kilakilat/se. A tule péga’  sottagoe bel 
[otra clase de reumatismo] vos para vadecir con 


1-4 Names of medicinal plants. 

5 The demon who causes rheumatism. 

* To gnaw. 

7 Always refers here to the medicine man. 
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26 27 
kilakila kistskial/tadole. [M.]: kudla, kudla/kordikit, 
radiendo pinchando escoba(?) amarilla 

28 29 
iskinkiiala,! kuidlapurriguat. 
escoba(?) pequefna. 
30 , at 
6) No kichi pal(i) kote pali tada igala bali Pigasu/se®. 
Venus al. 


A tile péga sottagoe bel nunumiket ittolége tikalti 
vos paravadecir con dolor siento costado el 


32 33, 
maimaia bel ittolé(ge) baliye. [M.]: take,  take/kinit, 
picando con _ siento ortiga, ortiga colorada 

34 35 
maltike, tikede. 
cielo ortiga _ortiga 
36 , 37 
7) NO kichi pal(t) kote pali tada igala bali Udile/se. 
» al 
Péla maimaia ittole tal nunumiket ittole tile 
picando siento hay dolor siento persona 
38 39 , 
soitagoe. [M.]: napkial, napkialtukuarrat, 
va decir » arriba azu 
40 4I 
napkial/tabu/nikarkut*, napkial/tabu/nikarkit/purrigiat. 
» » diente parece » » diente parece pequefnio. 


42 43 

8) No kichi pal(i) kote pali tada igala bali Oléle®. 
Pel(a) nun(u)mike ittdle amba pega  soitapaloe. 
todavia(?) vuelve a decir 


1 skin, little lizard- like animal. , 
* Piigaso or Ptigso, as well as Udole, Olele, Vikdlilel named in the 


following, are here the names of illnesses. They are mentioned in Cuna 
mythology as brothers. 

3 See the above note. 

‘ Tabu name of a fish. 


26 
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44 45 46 
[M.]: naras, narasole, nisnaras, 
naranja limon gusano naranja [medicina! 
47 ; 
naraskiit 6 kia. 
naranja parece ([Sp.] 
48 , 49 
9) No kichi pal(i) kote pali tada igala bali Uitkalilel(e)'. 
Nunumikadi anki dbinépie ittole soitagie. 
dolor mien quiere vencer (me)siento va decir 
50 51 52 53 
[M.]}: titko, titkokinit, tko, tko/kinit nalup. 
» colorado » colorado [una palma}. 


54 55 
10) NO kichi pal(i) kote pali tada igala bali bd6 /arat/se’. 


nubes azul a 
Emidi tule depie pega kiudagée. 
ahora persona desmayar vos para va sentir(? ) 
56 57 58 59 
[M.]: sik/nigar, fiansat/tidla, trar/idla, drar/tdla/purrigiiat. 
diente palo azul palo azul palo pequefio 


11) No kicht pal(t) kote = pala akiiatinagan |kine* 
bajos los’ en 


60 


akuantsuiikest/iunnit/se' dmba nunumiike /ye pel(a) 
gusano de las piedras todavia dolor 
, 61 
mitirre malitdlpa  ainakkiialtae. (M.]:  potsimas, 
conmasa = subiendo en (la) pierna 
62 63 64 

potsimasmichi, poisimas/irat, potsimaskordikit. 

hijo azul amarillo 


1 See note 2, page 4or. 
2 Name of a sickness. 

3 Stone bottom in the sea. 
4 Medicine. 


403 
12) NO kicht pal(t) kote pali témal/magitipali piriagan/kine 
mar (en) la alta remolinos en 


65 
Oasibugiia/se' pel tile siete pilbil tttokiis/ye 
Ux blanco al con persona vértigo dando vueltas siento ya 


66 67 68 
sottagée. [M.]: tgla, tiglase/nikkiat,  tigla/tibdalet, 
va decir » pequefio bejuco 


69 
tigla/tabalet/purrigiiat. 
bejuco pequefio 


70 
13) No kicht pal(t) kote pali piriagankine Ua/chichigiia/se. 
remolinosen Us negro al 


71 72 73 
[M.]:  Naibe/iala, naibe/ual/timat, naibetial/kinit, 
culebra palo culebra palo grande colorado 
74 
naibe/iidl/purriguat. Amba sive piel —chichi 
pequefio también(?) vértigo dando vueltas negro 
immal egi selegetanikiti  § dtikkiis/ye sottagoe 


cosas en el flotando pareciendo se ve’ va decir. 


14) No kichi pal(t) kote pali pirtagan/kine 


75, 76 ° 77 
O itiimmatikiitbatiirbaiinitti /se. [M.]: kiiba, kiibakinit, 
[nombre de enfermedad] al colorada 
_ 78 79 r 

kutbasago(a), ktiarbasibugiat. Amba stu pilbil chichs 
de dos colores blanca 
sitodagde tia shill péga/naoe 
va sentir desmayo tal vez vos para estara. 


80 
15) No  kichi pal(i) kote pali  tikuukisailaganee. 
tukuku jefes al 
1 The illness spirit Utisibugia is found among the whirlpools in the 
open sea. 
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81 82 = 83 84 
(M.]: tikaka, tikaka/kinit, niatichelkala, niaichelkalpurrig iat. 
colorado _[nia-diablo] pequeiio 
Naisabil shilt maindaoe éeludlale » 
pantorilla sin estara forma alargada. 
85 
16) NO kicht pal(t) kote pal tikukusdsdualunitse 
[nombre de enfermedad] al. 
86 87 88 89 : 
[M.]: sdso, sdsouit, stilel, sileltummad:. Amba naisabil 
largo grande pantonilla 
shalt mainioe bel /ktira/bel/naoe. 
sin estara con flaco con ira 


17) No kichi pal(t) kote pals sililnaipilibaly: 
palo encima 


go gr 92 
Ukiikiipintorkanpinakiélet/se. [M.]: Su®, sukinit, 
[nombre de enfermedad] higuer6n _» colorado 
93 94 
sua®, = =—s_- malsua. Tile  pinakolet eknakice. 
hobo persona hipo el va quedar 
95 
18) No kichi pal(i) kote pali tada igala bali 
96 97 98 99 
uchupinakolet/se.4 [M.]:  tnadlo, inadlo/kinit, kiugtarra, 
perro hipo al colorado 


IOO 
kiigtarrachichit. Tule pinakolet eknakupaloe pina 
(muy) negro persona hipo vuelve a quedar higado(?) 
ikilikil — kiudagoe. 
»contraido» va sentir 
19) No kichi pal(i) kote pali napikiamikkalet® tikika 
tierra solida ultima 
1 The illness demon is found in the top of a tree. 
2 Crescentia cujete L. 
3 Spondias lutea L. 
4 This demon causes hiccoughs, pinakolet (Sp. hipo). 
§ This demon stays in the earth. 





20) 


21) 


405 


Io 102 103 
kine —_ niapurrigiidse. [M.]:° trtiakdsib(u), serganiria, 
en (la) diablo pequejio al urua blanca vieja» 

104 105 

niliriia, nis/iiriia/kinit. A tile pega sotdagoe 
paloma » colorada (esta) persona vosa_ va decir 


tule purrig iat pikitar tanistinie. 
persona pequefia bastante esta viniendo 


No kichi pal(t) kote pals t¢malmagattibals 
mar en la fuera 
106 107 108 
tabumichigan/se. [M.]: stipansibu, sipansib/sentkkiat, 
(de) tébus hijos (los) 4 » blanco » blanco pequefio 
109 IIO 

sal/stb, sal/sib/sentkk iat. A tale péga 

» blanco pequeno 


[sal = una planta] 


sottagoe tile abgan iidla-iidla sddletalege ebo' tani/ye. 
cuerpos fflacos pareciendo dos’ vienen 


III 
No kichi pal(i) kote pali tada gala pili 
112 113 II4 
iipstinsailagan/se.2 [M.]: Upsin/sibugiiat, ipstn/kinit, 
algodones jefes al. algodon blanco colorado 
115 116 
toiliipstin (ipstinytragiiat), ipsanirat. A tile 


algod6n color humado azul 
pega soldagie iupsanpikkitir tule  ti/se tanisunie 
muchos persona agua en viene a traer 


abin nile purremalal/ye. 
alistate bien rueca haga. 


118 
22) No kichi pal(i) kote pali tada gala  pali 
117 , Wg 
tadailuebigég tiase. [M.]: inabiirtikegiamanibogiat®, 


plata dos reales(?) 


: Referring to two people. 
2? Here a sickness. 
> Mani from money. 


406 


120 I2I 
inabirtakégiia/manipakegiat, inaburtikégiiamanidatalet, 
plata cuatro reales plata cinco reales 
122 ; 
inabirtikégiasitittonkuénat. A ttle pega sotdagée 
peso uno va decir 
aluds bilalégeanistinie petikenye. 
canoa_. velas con se viene ya fijate 
124 
23) No kichi pal(i) koe pali amba tada igala pili 
123 125 126 
tadatluebigégtiase. [M.]: gitdlasibagiiat, gnalakordikit, 
escoba blanca _ escoba amarilla 
127 128 


iskingiiala, gialapurrigiiat. 
» escoba escoba pequefia 


Amba tile péga soidagde 


tiluds bilalégetanisiinie. 
canoa __—velas con se viene ya. 
129 130 . 
24) NO ‘kicht palit) kote pailt tada ilu yéakine 
sol canoa_ adentro 
I3I 132 133 
esnorrisatlagan/se. [M.]: tursaaila, tursatlasenikkiat, 


machetes jefes de(los) al 
134 135 


tur jefe » jefe pequeio 


esa, esabiligia. A tule péga sotdagse an  naisabul 


(?) » torcida mi pantorilla 
marlials/sunye. 
comenzando abrirse 
136 — 

25) No kicht pal(t) kote pals naibetabakidrat/se. 

culebra azul a 
137 138 139 140 

[M.]: naiial?, nisnatual, assal, atsalkilagiia. 

gusano (?) » corto 


1 A non-poisonous snake. 
* Used in basket weaving. 


407 
Narialyalabal drra-arra mégistae. 
por el lado azulejo § siempre se pone 
26) No kicht palit kote pili mokil pili yalabali 
nube capa por el lado 


I4I 142 143 , 144 
uadkipkinit/se [M.]: itgla, iigla/kinit,  tglatabalet, 
flame rojo a (?) colorada bejuco | 
145 | 
tigla/tubalet/kinit. | Abagan bel aésal tule _— sae. 
bejuco colorado cuerpo con caliente persona hace 
146 
27) No kichi = pal(i) kote pali tada igala_ paili 
147 148 149, 150, 151 
chichibatummadi/se. [M.]:  chichttidla, s&bdurmiichi 
negro grande al negro palo Genipa hijo 


(o sea q’ no da fruta: q’ busca todos 4)?. A tale péga 


chichs tailendde bel nugal san _  kiudurége. 
megro quedarva con diente carne negro 


152a 
28) No kichi pal(i) kote pali tada gala _ pili 
152 153 154 
chichibatdtogita/se. ([M.]: tirmolsipi, tirmolsipi/senikkiat, 
negro pequefio a tirmol Arbol pequefio 
155 156 : 
padirtittu, padirtittu/kinit. Amba tale péga kuttukuttu 
padir flor » flor colorada manchado 
tale pég(a) nade. 
quedar vos para va 
157 158 


29) No kichs pal) kote palit tdda ‘ftlu = ylikine 
sol canoa en 


159 160 161 
nisasailagan/se. [M.]: Obsibugiiat, 6b/chichit, 
ratones jefes a maiz blanco maiz negro 


1 The illness demon stays among the clouds. 
2 Explanations by Pérez in the Cuna text. 
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162 163 
6b/kinit, 6b/kordikit. A tale péga soidagse an 
maiz colorado maiz amarillo va decir yo 
dba kiimbie. | 


maiz quiero comer 


30) NO kicht pal(t) kote palit ydlamillumillugan|kine 
cerros en (los) 


164 165 166 167 
mulli-mullijal. [M.]: 6db/sibagiiat, db/chichit,  db‘kinit, 
a maiz blanco negro _ colorado 
168 
Sb/kordikit. Amba tale pega kdtdapale an Sba kimbie. 
amarillo vuelve llamar 


31) No kichi pal(i) kote pali yala  piirbakine pon 
montafia almaen (el) [espi- 


169 170 _ AI 
millimiullikiitdi/se/yé. [M.]: s&pi, sdpi/senikkiat, 
ritu] a arbol arbol pequefo 
ah , 173 . 
uiashpt, tasapi/purrigial. A tale amba oba 
[nombre de Arbol] pequetio maiz 
kiimbie pega sogetagoe 
quiero comer vos a va decir. 
175° 


32) No kichi = pal(i) kote = pali_— pili/pakke/kine —_poni 
capa cuarta en 


176 177 178 
sibigiia/se. [M.] mégila/sibagiat, mogila/kordsku, 
enfermedad blanca a nube blanca nube amarilla 

179 180 

siagia, siagia/purrigiiat. A tale pega sibugia tatle nade. 
pequena blanca parecer va 

181 
33) No kicht pal(r) kote pals pitruasibiigiia se. 
viento blanco al 


1 The illness demon is found in the mountains. 
2 174=2, the second of the two pages of picture-writing (pl. VI). 


409 


182 183 184 185 
[M.]:  kiilupu, marya', marya/kinit, marya/purrigiat. 
guanabana, colorada, pequefia 


A tale pega tia nade bel sibu taile na paloe. 
desmayar va con blanco quedar vuelve 
186 6187 . 
34) NO kicht pal(t) kote palit tada Alu yakine 
sol canoa adentro (del) 


; 188 189 Igo IQI 
ydrbi/kordikit/se. (M.]: pagiia, pagiia/purrigiat, nubipagia, 
anguila amarilla a pequefio 
192 


pagiatikugisanmaket. A tale pega kordikit dgemaikuoe 
amarillo vomitando 


shidlile kélesat /yikine kordikit dryomaroye. 
(si) no mordida lugar adentro amarillo derramar vaa 
: 193 194 
35) No kicht pal(s) kote pals pili|palkine pont kordikit/se. 
capa tercera en amarilla a (la) 
195, 196 197 
[M.]: nisal/kinit, nisal/kolog ia, nisal/sibugiuiat, 
uructii colorado uructi amarillento blanco 
198 7 
nisal/kinit/iaiat. Amba tule kordikit agemai pé tikoe. 
uructi colorado peludo amarillo vomitandotu aver 
199 200 
36) NO kichi pal(i) kote pali piria/kinitdi/se. [M.]: michika, 
viento colorado al 
201 202 = 203 
michaka/piligiia, yadla, askala. A tule pega  kiiénsakiibi 
torcido una pura [sangre] 
agemarkiioe shalil tiandoe. 
vomitando tal vez desmayar va 


204 
37) No kicht pal(i) kote pali ptli/pikke/kine pont 
capa cuarta en enfermedad 


1 Anona muricata ly. 
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205 206. 205 
kinitdi/se. [M.]: ségun/stpi, ségun/s%piesaialabalit, 
colorada a (la) ségun arbol 
208 209 
ségun/taba, ségun/taba/saialabaltt. A tale péga kiuénsakah 
bejuco pura sangre 


dGgematknoe shall nukar sandar palit ariotagoe shalil 

vomitando talvez diente carne entre  echara tal vez 
abli(sa) sadatagoe. 
sangre obrara 

210(?) 

38) NO kicht palit) kote pali témalmagatdibali § (tada 

mar alta (la) en _sol 


211 212 | 213, 
igala bali) balusatilagan/se. [M.]: takke, _ t&tkke/kinit, 
camino en (el) ? jefes al. ortiga ortiga colorada 

214 215 
mal/takke, takkeae. A_ tule bel abagan agika/se 
cielo ortiga con cuerpo todoen (el) 
arbogemas kadagoe tiimakkemat. 
cayendo quedara sudando 
216a 


39) NO kicht pal(i) kote pali tada igala bali pont 
sol camino en (el) enfermedad 
216 217 218 219 220 
lar ali [M.]: negla, nigla/senikkuat, kuiégt, kiuegs/kinit. 
(?) ? pequefio ? colorado 


cilia téde yliktagoe ate. 
mordida en (la) gota echando sangre 


221 222 
40) No kichi pal(t) kote pali tada igala bali achu/kinitdi/se 
sol camino en perro colorado al 


223 224 225 226 
[M.]: dskala, michaka, miichnka/biligia, Yadla. Bel 
torcido con 


kinitdibt sadumat kadagée sol noebte. 
rojo puro obrando quedard anus quiere salir 
1 The illness demon is found in the open sea on the path of the sun. 
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227 228 
41) No kicht pal(t) kote pali pllinérgiia/se pittiksailagan/se. 
capa sexta a (la) hicotea! jefe a 
229, 230 231 232 
[M.]: pinge, pintesdlégia, pintemasalialkitt, pinketiaiagia. 
Tale tan tdpi kidagoe tian kagamai_ kadagoe. 
Persona penis hundirse quiere penis halando 
233 
42) No kichs piil() kote pile pilinérgita/se 
capa sexta a (la) 
_ = 234 235 236 237 
tingabsailagan/se. [M.]: satte satteicuée, sattesni, 
tortugas jefe de (las) al 
238 
satte/uauat. Amba tale nus kagamai  kadagee. 
oloroso Todavia persona penis halando  quedara 
239 Ci, 
43) No kichs pals) kote pali tada igala bal 
sol camino en 
240 241 242 


iskiiasatlagan/se. [M.]: ti/sipr, 13/sapt/senikkuat, 
jefe a arbol pequefio 
243, ; 244 
sédotuttu/achinet /kinit, sédotuttu/achiinet [kordikit. 
por la tarde flor que se abre colorada que se abre amarilla 
Nits pikitil  batdidl/siinna = pe_ takmalye. 
estrella muchas cayendo vfijate » 
245 
44) No kichs pal(t) kote pali tada igala 
sol 
246 247 
bala samimsatlagan/se. [M.]: kinnirtekitgiat, 
? jefe (los) al 
248 249 250 
kinnirtekiiguat/purrigiiat, kinnir/tuttu, kdénnir/tit/purrigiat. 
pequefio flor flor pequefia 
Pilupilugiaku yatordeye kdlesat /kine. 
en »ruedas» llaga mordida en (la) 


1 A kind of edible fresh water turtle. 
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45) No kichi pal(i) kote pali ti 


rio en cabecera en (la) 
“ot 20% 
pont ukiupsigakittd:/se [M.]:  naibe/ibki/arrat, 
[nombre de enfermedad] culebra » azul 
253 254 | 
naibe/uibki/drrat/purrigiat, natbe/ubki/kinit, 
pequena colorada 
255 
natbe/ubki/kinit/purrigiat. (nak)mali ydlabali  pisupisu 
pequena pierna enellado en curvas 
antkivals soge2 
subiendo dice 
46) No kichi pal(s) kote pals pili |pakke/kine 
capa cuarta en 
256 257 258 
Naibeteiegia/se. [M.]:  d@argana, argina/sénikkuat, 
culebra pequeiio 
259 260 
sua’, malsua. (nak)mali yalabali ainakuiali 
hobo cielo hobo plerna en el lado subiendo 
murrumurru 8oge. 
»ASPETO » dice 
261 , 
47) NO kicht pal(t) kite pali Natbepanaakiianiikkubdyobatdi'se. 
[nombre del espiritu] a 
262 263 264 265 
[M.]: astukku, tinakikkia, tratli, inatlu. Ya 
llaga 
sigials pela nikkule. 
esta poniendocon  »profundo» 


tuikku bali pirrinakakine 


1 This illness demon is found in the river source. 

2 Here Nordenski6ld has noted in the formerly printed version: 
»When a person is bitten by a snake the snake transfers an evil spirit or 
even spirits to the person’s body.» ED. 


2 Spondias lutea L. 
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48) NO kichs pal(t) kote pali pili podkine Natbesatla/se. 
capa segunda en culebra jefea 


267 268 269 
[M.]: uésal, uaiuésal, koeguk/tuba, 
cuchara extranjera cuchara bejuco 
270 
koeguk/tub/drrat. Tile naisabul nogarle mainade. 
azul persona pantorilla abierta? = estar va 


49) No kichs pal(t) kove pals pilt/pikke/kine 
capa cuarta en 


271 272 273 
Nogi/saila/se. [M.]:  inatikubla,  inatikabla/senikkuat. 
rana jefe a pequeiio 


Yokol kine néogi koleyobi killalye sage. 
rodilla en rana parece sgritaba»? dice 


274 
50) No kicht pal(t) kote pals pili/ptiikke/kine  nd/saila/se. 
capa cuarta en  rana jefe a 


275 276 
[M.]: inatskabla, inatikubla/senikkiiat. No yobi tétianal 
pequeno rana como muslo 


kollalye sowda. 
ssonando» va decir 
277 
51) No kicht pal(t) kote pals pili/pikke/kine argog6/se. 
[especie de] sapo a 
278 279 : 
(M.]:  inatikabla,  inatikablasenikkiiat. Amba = yokol 
pequefio todavia _rodilla 
ki(ne) kollalye kadagoe. 
en ssonando» va quedar 
280 


52) No kicht pal(t) kote palt pili/pikke/kine sapu/sarla/se. 
_ sapo jefe a 
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281 282 283 284 
[M.]: inabrasku, inabrasku/tubalet, iitiiin, ti/iiitin/purrigiat. 
bejuco agua »  pequeiio 


Pio sidumat magattakkeyobi. 
chorro obrando_ orinando como 
285 
53) No kicht pal(t) kote pali pili/po/kine natbe/kabegua/se. 
capa segundaen culebra dormilona 


286 287 288 
[M.]: kabegiia’, kabegiiasa pilet, kabegiia/tabale, 
Arbol bejuco 
289 
kabegua/purrigiat. Kabepierba tale kadagoe 
pequenia dormir quiere persona’ va quedar 
kekittikke2 
sin despertar. 


VIII. Decoration. Body and Face Painting. 


With appendix: Dark Indians and White Indtans. 


Pérez looks upon all design merely as decoration. The 
decorations on the molas thus have no magic significance. 
They do not frighten the evil spirits. 

In order to make beautiful objects one should however go 
in for taking medicines. To make beautiful baskets one 
should bathe the eyes with a plant having leaves with 
beautiful designs which look like geometrical figures and 
animals. In Nargana there is a man who has bathed his 
eyes with water in which he had placed the leaves of this 
plant and he draws like a real artist and makes all kinds of 
beautiful baskets. He can also cut unusually beautiful 
molas. It would be of great interest to know whether he 
copies the designs which nature has drawn on the leaves 
of the above-mentioned plant and later uses them on the 
baskets and cloth. 

“1K abegia is a plant which, when it is touched, seems to fall asleep. 

2 kek = to be unable. 
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Body and face painting is still general among the Cunas 
and the ideas which lie back of this custom must be investi- 
gated in each separate case. Here, if anywhere, it is important 
not to generalize. 

I shall give some examples of such painting. Nikkirkua 
is a little squirrel which is grey in color and very difficult 
to shoot. If an Indian has killed such a squirrel he burns 
it to ashes and with these ashes he paints his whole body 
before he takes part in a battle,so that he will not be wounded. 
With such ashes it is also good to paint oneself on the chest 
when one plans to visit some person of authority, whether 
this is a Cuna Indian or a foreigner. This is in order that 
one shall have poise and be able to choose ones words well. 

With the ashes of the humming bird mixed with magéba 
the Cunas paint themselves in order to be active and swift- 
footed in war. In a similar way they paint themselves with 
the ashes of jaguar-heart in order to be brave. In order to 
be bold in battle they also burn a sparrow hawk to ashes 
and paint the whole body with this mixed with red dye, 
magéba, All painting for war is and was, according to Pérez, 
medicine, and has no significance at all as decoration. War 
paint is medicine mixed with dye. Snake poison is one of 
the ingredients in the dye. This can be dangerous when 
there is a serious wound. During the rebellion of 1925 such 
war paint was still used. 

When one goes to the forest to hunt one paints oneself 
with medicine mixed as usual with red dye, magéba. This 
is not for frightening the evil spirits but instead, for attract- 
ing the animals. In order to have a good scent for the animal 
one paints oneself with the organ of smell of the animal 
which one wishes to hunt, which organ has been burned to 
ashes. Even ashes from the animal’s heart can be used. 
According to Pérez this is supposed to be an effective 
medicine. Other examples of painting for success in hunting 
and fishing are given in 1928 b. 

Painting ones cheeks red with mdgéba at the feasts has 
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as its purpose the frightening of the evil spirits so that they 
will not come near. One paints a spot on each cheekbone. 

A great deal of face painting is exclusively for decoration, 
such as painting with caoutchouc mixed with mdgéba, and 
the nose painting among the Cunas in Caimanes. A swastika, 
kinde, is sometimes painted on the face of men as well as 
women. This ornamentation Pérez regards exclusive- 
ly as a decoration. 

The women sometimes paint their cheeks and nose with 
paint mixed with certain medicines in order in this way 
to attract men to them. If one walks past such a woman 
and laughs twice at her, one is caught. 

A means against nosebleed is to paint oneself on the nose. 

Pérez has no explanation for much of the body and 
face painting. When a girl for example is going through 
the puberty ceremonies she is painted blueblack with sd&bdur 
»in order to cool off the body», ddamipoe, This one says 
only regarding sdbdur, never about mageba. What it actually 
means Pérez does not know. 

Likewise he has no explanation for the fact that the girl’s 
father comes with a bit of mdgéba and paints the kantule's 
face and then gives smaller bits of the same color material 
to the other men who paint themselves. In the same way 
the girl’s mother paints the kantule’s wife and gives small 
pieces of the color stuff to the other women. 

The Cunas even paint the dead with ma@géba, why, Pérez 
can not explain. They do not only paint the dead person 
but they also comb his hair and dress him in his best clothes. 

Even painting of the hunting equipment occurs. Thus 
there are several medicines which are painted on the tips 
of the arrows to make the arrows go straight. The red color 
which is mixed with the medicine has only decorative signif- 
icance. 

Magéba which is the Cunas’ red dye, they get from the leaves 
of Bixa orellana L. The leaves are boiled, after which they 
are dried and pounded to a powder. This is then mixed 
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with white ashes and of the mixture they make balls. Both 
men and women make such paint balls. 

There are medicines for making oneself invisible. When 
the Cunas paint their feet with sibdur it is to make them- 
selves invisible to snakes. 


Appendix: Dark Indians and White Indians. 


Pérez isof the opinion that the so-called »black Indians» 
are those which have the illness puru-puru described in the 
work by Koch-Griinberg. It exists in certain localities. 
Pérez relates that foreigners when they have seen such 
a dark Indian have asked if he belonged to a special race. 
There is a certain steep rock and if one yells under it one 
gets this illness, it is said. 

»sAmong the many children who hang about us when we 
walk along the streets in Cuepti there is a quite white girl. 
She is an albino. She looks very strange with her white or 
yellowish-white hair, her red-edged blue-brown eyes which 
are squinting in the sunlight». 

»She is one of the famous white Indians which have made 
the Cuna tribe known throughout the world. There are, 
as a matter of fact, more albinoes among them than among 
any other living Indian tribe in all America. The first 
Spanish conquerors in the sixteenth century mention nothing 
about white Indians on the Isthmus of Panama and it is 
entirely out of the question that such a first-class author 
and expert on Darienas Oviedo would omit mentioning 
them if he had really seen them. They are first mentioned 
by P. Adrian de Santo Tomas about the end 
of the sixteen thirties. He says that in Darien there were 
Indians who were as white and blond as Flemish people 


1 The statements about the dark Indians are from a note in longhand 
by Nordenski6ld. What I give here about albinoes is taken from 
his work 1928 a, pp. 210—214, and the original quotations from 
the sources mentioned there I have added. ED. 
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and that the Indians maintained that they were descended 
from the first chief who came down from heaven. P. Ad- 
rian says further that the children of these white Indians 
always have ordinary dark-colored skin.. Wafer, a doctor 
who went along with the pirate Dampier, and who 
lived for several months among the Cunas, has a great deal 
to say about these Indians. He estimates that there was 
about one white Indian to every two or three hundred ordi- 
nary Indians. »? 

»Several travellers speak of the white Indians. Padre 
Gass6 says that it was customary for the children who 
were born white to be buried in their own homes, standing 
upright, as they were looked upon as children of a demon, 
»nia». Some of them were saved from being killed by their 
mothers’ love.’ 

In a very strange document »Declaration of Indepen- 


1 Salcedo, 1908, p. 130: »Ay en esta prouincia mucha gente blanca y 
rubia como flamencos, y atribtiyese esto 4 ser descendientes del primero 
cazique que vajé del cielo, y destos nunca nacen otros semejantes, sino 
pardos. » 

2 There follows here a further account by Nordenski6ld_ based 
on Wafer’s well known study which does not need to be quoted here. 
Nordenski6ld has followed the edition published in Cleveland in 
1903, »A New Voyage and Description of the Isthmus of America by Lionel 
Wafer», reprinted from the original edition of 1699, edited by George 
Parker Winship. The description of albinoes covers the pages 
133—136. ED. 

3 Pérez has commented on this statement of Gass6’s as follows, eno 
es verdad». The text by Gass6 runs as follows (Las Misiones Catdlicas, t. 
XX, p. 229, Barcelona 1912): »Quieren con exceso 4 los hijos pequefios, pero 
el que nace albino, el mismo dia suele ser enterrado vivo en la propia casa 
y de pie, pues dicen que no es hijo suyo sino del #a, voz que indistinta- 
mente aplican al demonio y al hombre extranjero. — El albino que escapa 
de la muerte es porque el amor de madre lo substrajo de las miradas del 
padre, ya que por natural querencia 6 necesidad le dié6 de mamar, quedan- 
dose ella en el bosque durante su enfermedad. En ese caso hasta no tener 
el nifio algunos dias no volvfa la madre 4 poblado. Pasado el primer {m- 
petu paterno triunfaba la madre. Hoy se logran salvar algunos albinos 
aun nacidos en el pueblo.» ED. 








419 


dence and Human Rights of the Tule People of San Blas 
and of the Darien», probably written by Mr. Marsh in 
collaboration with some Cuna Indians, and published at 
the time of the rebellion of 1925 there is related a story about 
a mythic Hero, Aoba, who lived at the beginning of time 
and who was white. Furthermore it is said that after the 
great flood there came down through the clouds upon the 
mountain TJacarcuna a white man and a white woman, a 
light brown man and a light brown woman, a brown man 
and a brown woman, and a dark brown man and a dark 
brown woman and that from these the Cuna Indians now 
living have descended. It is the same Mr. Marsh who is 
responsible for the more or less fantastic information about 
the white Indians of the Isthmus of Panama which some 
years ago appeared in the world press.! 

In 1925, the same year as the Cuna Indians staged their 
last rebellion, the American biologist Harris carried out 
a piece of scientific research among the white Indians, who 
naturally are albinoes.2) He worked out a great many family 
trees for Cuna families in which white children had been 
born and he discovered that albinism, or rather partial 
albinism, appears here according to the same laws of heredity 
as one finds elsewhere. What Harris however did not 
explain was the fact that albinism is more usual among the 
Cunas than in any other Indian tribe. About 0.7 % of all 
Cunas are albinoes or practically albinoes. Wafer calculated 
at the end of the seventeenth century that about 0.33 % 
to 0.5 % of the Indians were white but in his time child 
murder was probably more customary than now. 


1 This »Act of Independence» was published in »Star & Herald», Pa- 
nama, R. P., Friday, February 27, 1925. Papers by Richard O. 
Marsh about the white Indians are: Blond Indians of the Darien Jungle 
and The Mystery of the White Indians, both in »World’s Work», 1925, the 
first in Vol. 49, No. 2, pages 483—497, and the latter in No. 3, pages 633— 
645. ED. 

* Harris, 19264, b. 
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It seems that nowadays according to the Cunas’ marriage 
laws an albino may never marry and it is said to be very 
seldom that an albino woman marries. Roberto related 
that he had an aunt who was white. She died unmarmied 
around the age of thirty-five. I heard directly of only one 
case where a man of ordinary skin color had married a white 
Indian woman. He was a slightly abnormal older man, O1o- 
sagua. They had no children. If one may judge from the 
statements of the earlier travellers the law against marmiage 
for albinoes was formerly not so strict as now.! 

Albinoes are not found everywhere within the Cuna tern- 
tory.2. Thus there are no albinoes along Rio Caimanes, that 
is, among the Cunas who live east of the Gulf of Uraba. We 
never saw albinoes among the Chocé Indians. Nor are they 
spoken of, so far as I know, by other travellers, and they are 
not mentioned in these Indians’ myths. Se1im o® never 
gave any account of albinoes. That they did not appear 
may as likely as not be because of child murder. It 1s 
naturally not out of the question that there are born many 
more albinoes among other Indian tribes than one knows 
about as it is highly possible that they, as to some extent 
among the Cunas, are killed because they are regarded as 
children of evil spirits. 

The Cuna Indians call an albino man »be» and an albino 
"1 The statements made here by Nordenski6éld must, it would 
seem, be modified to fit the present conditions. According to information 
I myself got in 1935, albinoes may marry but they do not as a rule inter- 
marry, though during recent years it has happened more and more often 
that an albino himself chooses his wife, who may be a white Indian. 
In former times it was generally only a poor Indian who had to put 
up with an albino woman or vice versa. Ruben Pérez is himself 
interested in the albino question and he told me in 1935 that the number 
of albinoes appeared to be on the increase. On a trip to Darien he ne- 
vertheless found oniy one old woman who was an albino. Albinoes are sup- 
posed to be more intelligent than the other Indians. Cf. Wass én, 1938, 
pp. 155—160. ED. 


2 Compare with foregoing note. ED. 
3 A medicine man whom Nordenski6ld travelled with. ED. 
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woman »ibepundor».1 Ibe is also one of the words for sun 
in the Cuna language. The Cunas imagine a certain connec- 
tion between the sun, the moon, and the white Indians. I 
have already related what Wafer has said about the chief 
Lacenta’s statement that an Indian woman would bear a 
white child if she has looked at the moon when she was 
pregnant?. | 

One need not be surprised that the white Indians have 
awakened great interest among those who have visited the 
Cunas. When I see among the Cunas in a few days more 
albinoes than I have seen before in my whole life I think that 
it is remarkable. They seem, with their blood-shot, blue- 
brown eyes, squinting in the sun, their strange white skin, 
which never sunburns, their milk-white or yellow-white 
hair, most strange in the midst of the normal Indians. » 


IX. Picture-writings. 


I have not much to add to what I have said in 1928 b 
and 1930 about the Cunas’ picture-writing. It is not be- 
cause there does not exist more material but because Peére z’ 
knowledge in this field does not include much more than he 
had already told me, when I published the above-mentioned 
writings. Nor has Pérez had any reason to learn picture- 
writing, as he can write down the Cunas’ songs in ordinary 
script. 

There is reproduced here a song about bisepigala which 
is sung when one tries, by means of bisep, to attract the 
animals in the forest, and it is used with the incantation 
which must precede the song. In the incantation every 
word has a symbol, while in the song there are symbols for 

1 The name ibegua is also used. ED. 

2 Wafer, 1903, p. 136: »For so Lacenta told me, and gave me this as 
his Conjecture how these came to be White, That ‘twas through the force 
of the Mother’s Imagination, looking on the Moon at the time of Concep- 


tion; but this I leave others to judge of. He told me withal, that they 
were but short-liv’d.» ED. 
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only the most important words. In both cases the pic- 
ture writing serves as a support for the memory and is used 
mainly by those who want to learn the incantation and the 
song. Pérez has given an account of an Cuna Indian 
who sang a song for him, but in the middle of it his memory 
failed him. He then looked in a pamphlet containing 
picture-writing to find the part where his memory had 
gone back on him and thus he was able to continue the 
song. 

On the San Blas coast almost all the picture-writing is 
done on paper but formerly they used thin pieces of wood. 
Such a piece of wood is illustrated in 2930, pls. VI and VII. 
Here the pictures are painted. In Arquia, which is a place 
where the Cuna Indians seem to preserve much of their old 
ideology, Pérez has seen some pieces of wood with picture- 
writings on them, in which the figures were carved tn relief. 
If these are not saved in the immediate future it is likely 
that they too will disappear. The point is that the Indians 
take with them into the grave their pieces of wood and 
papers containing picture-writings. 

There are people who use picture-writings for other pur- 
poses than the writing down of songs and incantations as a 
help to the memory. In Ailigandi there is, according to 
Pérez, a Cuna Indian who for many years has kept a 
diary in which he every day has noted down storms, angle 
of the sun, visits in the village by foreigners, etc. It is 
supposed to be a very well kept book. <A more detailed 
diary, but one written in our script, has been kept by 
Guillermo Haya in Usttipu. He notes down in 
this book among other things, when a child is born, when 
anyone dies, etc. 

Iguanicdivippi of Ailigandi, who can not write 
in our alphabet, uses picture-writing in order to record the 
history of the Cuna tribe. He is supposed to write English 
in picture-script symbols. »I» is represented as a sand 
flea, »when I» as someone who is picking up something. 


a a = 
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One wonders whether this is a modernization of picture- 
writing or whether we have here an older, more aboriginal, 
form. If the latter is the case, it should be further evidence 
of the Mexican origin of the Cuna picture-writing. 


X. Are nitichus Representations of Saints? 


I have taken up the question of ntchus in a more detailed 
way in another connection (p. 344—350). It is certain that the 
idea of plant-spirits is truly Indian, a point made specially 
clear in Karsten’s excellent work (1926). 

The plant-spirits, which are used as helping spirits, appear 
in certain kinds of wood such as uwkuridla, pariidla, etc. 
and of these wkurtidla, in other words, »palo balsa» is the 
most important. They carve out of these kinds of wood 
human figures which do not have individual names but are 
designated according to the kind of wood of which they are 
carved. As I mention in another connection the medicine 
man, through incantations and songs, can get the helping 
spirits to take up their abode in these figures. The question 
is whether the Indians have not formerly availed them- 
selves of these helping spirits without having offered them 
the chance of living in the afore-mentioned wooden figures. 
In older works on the Cunas the figures are not mentioned. 
It is a matter of conjecture whether the Indians have not 
gotten the idea for these figures from the pictures of saints. 
It is typical of all the wooden figures that they do not repre- 
sent Indians but Europeans instead.1 There is one which 
seems to be directly copied from the picture of a female 
saint. Another represents a figure in a cloak(?) with a cross 
on his back, a third has a cross painted on his breast, a 
fourth is a good representation of an angel (figs. 25—26). 

When the Catholic missionaries told the Indians about 
the saints the Indians must have felt that there was a great 
likeness between these saints and their helping spirits. They 
could readily become identified with each other. 

1 Cf. note on page 345 and fig. 20. ED. 
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Fig. 25. Wooden figures representing the concept of niichus (see p. 344 

and 423). Coll. Nordenskidld. a) GM. 27.27.1273, Cuepti. 1/4. This fig- 

ure has a cross painted in red on its breast; b) GM. 27.27.1283, Kaynora. 
1/5; ¢) GM.27.27.1282, Kaynora. 1/5; d) GM.27.27.1283, Kaynora. 1/3. 
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Fig. 26. Wooden figures representing the concept of nichus (see P 344 and 
423). Coll. Nordenskidld. a) GM.27.27.1278, Kaynora. 1/4; 6) GM.27. 
27.1279, Kaynora. 1/4; c) GM.27.27.1285, Ustupu. 1/5; @) 27.27.1286, 
Ustupn. 1/4; e) GM.27.27.1288, Ustupu. 1/3; f) GM.27.27.1274, Cuepti. 1/3. 
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Why have they not carved all the wooden figures resem- 
bling the pictures of saints? This may connect with the fact 
that the most of them have heard about the saints but only 
a very few have seen representations of them. Instead of 
copying them they have made portraits of the Europeans 
they have seen. 


The Chocé Indians have something similar to néiichus. 
They have quantities of wooden figures which they hang up 
around the miniature hut in which a sick person lies while 
the incantation is going on. To these figures the helping 
spirits come while the medicine man is singing, etc. These 
figures are not carved like pictures of saints nor like Euro- 
peans but on the other hand a number of them have the 
shape of a cross and are even called curuso (from cruz). This 
name, may however, not be the original one. It is possible 
that the figures were originally imitations of the crucifix. 
Certain wooden figures among the Chocés, however, repre- 
sent two-headed demons. Here we can see a mixture of 
old and new. Perhaps originally all the wooden figures 
were carved as demons and during the influence of the 
crucifixes which they had seen, the Indians had possibly made 
a number of them in the shape of the cross. A _ similar 
change in the idea may also have developed among the 
Cunas although we do not know anything about this. It is 
certain at any rate that the wooden figures which the Cunas 
carve and use as abiding places for their helping spirits, no 
longer look like either Indians or demons, but like white 
people. 


XI. Conceptions Relating to Dreams. 


As I have already mentioned in another connection, 
dreams play an extremely important part among the Cuna 
Indians in revealing the cause of illnesses, etc. It may 
happen, for example, that when a person has fallen ill he 
dreams of a certain spot that he has visited not long ago. 


/ 
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This is because his soul has been stolen from him just at 
that spot and still remains there. Dreams are very serious 
symptoms of illness. A girl of Narganad used to dream a 
great deal about people that had passed away. Pérez 
took along to Néle a ntichu which the girl held in her 
hands a few minutes. Néle declared that it was evil 
spirits and not deceased persons that the girl had visions of, 
and added that she must bathe in a certain medicine or she 
would lose her reason. 

In one’s dreams it is possible to acquire knowledge in 
many fields. There are on Rio Bayano Indians with a very 
fair knowledge of Spanish although they have never tra- 
velled outside their district. This knowledge they have 
acquired merely through using certain medicines which have 
had the effect that in their dreams they have learnt Span- 
ish. There are Cuna Indians who with the souls of certain 
animals for their tutors have learnt medicine songs in their 
dreams. The language employed in these songs, which in 
part is very different from everyday language, appears to be 
the language of those animals. In order to get into touch in 
one’s dreams with the souls of such animals one has to have 
recourse to medicines. While taking a course of medicine 
of this kind one must not disclose that fact to anyone else. 
A Cuna Indian named Iguanigtélegina was pre- 
paring himself to become an absogedi — a disease-dispeller — 
and his tutor gave him medicine to put in his bath-water, 
which he accordingly did. When after that he went to 
sleep he dreamt that the tutor visited him, and when he 
awoke he already knew all the songs of the latter. Care- 
lessly enough he told a friend about what he thus had seen, 
and subsequently, when dreaming, he only saw his tutor a 
great distance away. 

It may be dangerous to take medicine in this way for the 
purpose of acquiring knowledge of some kind or other in 
one’s dreams, if one is not thoroughly versed in the proper 
application of the medicines. There was once an Indian 
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named Nabigifia who desired to learn medicine songs 
and to that end procured for himself several kinds of the 
birds that the Cuna Indians make use of in acquiring know- 
ledge of medicines, songs, and legends as to the origin of 
animals, mankind and plants. Among these there was a 
bird called kiga, an inhabitant of the great forest. This 
bird will scream above the head of, or close to, a person 
who is in danger of venomous snakes, jaguars, or the like. 
These birds are eaten by those who are in quest of knowledge. 
Before an Indian who is taking medicine eats one of these 
birds he recites a kind of incantation in which he explains to 
the bird’s soul exactly what he wishes to learn. When Pérez 
wanted to improve his powers of eloquence he ate one of 
these birds after Néle had addressed a few words to the 
bird’s soul. Especially sought after are parrots that know 
a few words of Spanish or English. If one eats one of these 
parrots one easily learns the language in question in one’s 
dreams. A parrot that knows many foreign words is worth 
as much as ten dollars. 

To return to Nabigifia, in his dreams he saw wo- 
men — i. e. the souls of the birds — come to him. The 
women taught him songs and tribal legends. After a month 
of medicine-taking and dreaming, Nabigifia had be 
come learned in many fields and, with the help of the above- 
mentioned women, was also able to discover when anyone 
stole his possessions or spoke ill of him. Nabigifia 
became quite a changed man and went about like one hallf- 
witted, saying that he had a wife somewhere else. Then the 
Néle, by the help of the tutelary spirits ntichus, discov- 
ered the dangerous dreams to which Nabigifia was subject 
and related them to all the people of the village in order to 
make him bathe in the proper kind of medicine so as to put 
an end to this dreaming, as well as to make known to the villag- 
ers that dreams of this kind are very dangerous. The 
people of the village rose up against Nabigifia so 4s 
to give him a fright and to make him disclose his dreams, 
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which he did. He was compelled to bathe in certain medi- 
cines to stop his dreaming in that way, and Nabigifia 
bathed in them and was all right again after a month. 

From the souls of the birds whose bodies he had eaten, 
Nabigifia had gn his dreams learned several songs. 
While he was asleep, he was told by the above-mentioned 
women that his brother and sister-in-law had stolen maize 
out of a maize barn of his in the forest. He accused his 
brother of this, and the latter confessed that he was guilty 
of the theft. 

N éle has said that among the birds there are some that, 
like the kigagana, are dangerous to eat, and that it is from 
them that one gets evil dreams. 

A dangerous dream was also dreamt by Pérez’ grand- 
father. In his dream he saw a large ship entering the bay 
and then coming alongside the quay. From the boat a 
very handsome woman stepped ashore and came up to him 
bent upon love-making. On repeated occasions he dreamt 
the same thing. Every day he used to walk down to the 
beach, and even occasionally far out in the water, in order 
to see if the ship was coming, and now and again he asked 
other Indians whether they did not see a ship coming in, 
but they saw no sign of it. An énatulédi of Nargana gave 
him some medicine which cured him. 

Pérez’ grandfather related his dream to his grandson 
and advised the latter to let him know in good time if he 
were troubled with dreams of a similar nature. In the old 
days the Cuna Indians used to give poison to those who 
were subject to dreams of this description. Occasionally they 
burned them. It is related that very long ago there was a 
woman who repeatedly had a similar dream, only that in 
her case it was men who visited her, and the village where 
she lived collapsed into the ground and was swallowed up. 
Therefore the Cuna Indians made a practice of killing people 
who habitually dreamed in this fashion so as to prevent any 
similar disaster from recurring. 
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It may appear strange that individuals having dreams 
of such danger to themselves should make them known to 
their tribesmen. But they do this in order to cast off the 
incubus of the dreams by which they are possessed. 

There are dreams that are still more sinister. These are 
the ones one dreams about sorcerers, male or female, fule- 
kunédi. To Néle there arrived a sorely afflicted patient, 
a man who had been put under a spell by a male 
sorcerer of Carti. This man vomited blood, and Néle 
declared that he could not save him because it was too late. 
Some time later N é@le dreamt that the sorcerer in question 
came to murder him with a knife, but that the tutelary 
spirits, the ntichus, stepped in and saved him. MN éle said 
that without their intervention the sorcerer would have 
made an end of him. He did not make it clear whether 
it was only the soul of the witch that sought to murder him. 

At Ailigandi there was a man who was born to be a néle, 
but who had not bathed in medicine and consequently was 
not properly a seer. It was the women who had attended at 
his birth who knew that he was a néle. Several persons dreamt 
that this néle came to them with murderous intent, or 
that he gave them something to drink and that they subse- 
quently fell ill. Thus they knew that the man was an en- 
chanter. Of the evil attaching to him he had himself no 
notion. Although the elders were strongly against it, he 
was clubbed to death by the young men of the village. 

If anyone dreams that he is being murdered and that he 
is unable to defend himself, he dies without awakening. 
How one can know of a case like that Pérez has not 
explained. A sorcerer may occasionally fail in his designs. 
On one occasion Néle told Pérez that while he was 
asleep someone by some means or other had administered to 
him a dangerous medicine, but this had not taken effect. 

The Cunas do not fear the soul of a deceased magician. 
It is while he is alive that he is dangerous. 

No harm will come to one if one dreams that one commits 
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murder oneself. This only means that one is going to shoot 
some big animal. 


The Cuna Indians believe that certain dreams forebode 
bad luck. If, for instance, one dreams that one loses a tooth, 
or about snakes, or that some part of the house comes tum- 
bling down, this is to be taken as a warning of an approaching 
death in the family. If one dreams that one is walking about 
in the other world it means death to the dreamer within four 
days. Once a Cuna Indian who was very ill lay unconscious 
for a long period. When he recovered consciousness he re- 
lated that he had visited the other world, and when four days 
had passed he died. Dreaming of being intoxicated is a 
portent of approaching illness. Anyone dreaming of falling 
down a hole in the ground will die soon after. Dreams con- 
cerning high winds and rain are forerunners of bad news. If 
one dreams that one is carrying fish-hooks about it means 
that one will encounter snakes. Dreaming about marriage 
may prove fatal; in the dream, woman symbolizes the grave. 


All dreams are not ill-omened. If one dreams of a person 
who is far away, the dreamer is in his thoughts. Thus P é- 
rez, on the 4th of July [1931] here in Sweden, dreamt of 
N éle away on the San Blas coast, so it may be supposed 
that the latter just then was thinking of Pérez. Dream- 
ing about finding silver coins presages luck in sdbalo fishing. 
This is because sabalos have silvery scales. 


If one places in the hand of dead person nits, eye-lashes, 
and hairs from one’s own head, then one will meet, after a 
few months, the same person again in one’s dreams. WN éle 
appears, however, to be in some doubt as to whether it really 
is the departed himself that is thus seen again. He is in- 
clined to the belief that the form of the deceased in this case 
has been assumed by an evil spirit. Néle seems to a be 
little skeptical also in other matters. Nélegua, the 
woman néle of Usttipu, once gave out that in a dream she 
had gone to a place where she had seen all sorts of large 
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animals and big buildings. Né@le bluntly declared that it 
was all lies. | 

In Usttiipu, the most famous by far of dream interpreters 
is Néle. It is to him that the Indians come for informa- 
tion as to whether their dreams mean illness, good fortune 
or bad, or nothing whatever. 


XII. The Concept of God. 


This section is compiled from an article by Nordenskidld 
1932 a and additional notes written out in the form of a rough 
draft. An interpretation of »The song of the female shell» 
included in the newspaper article as evidence of the Cuna Indian 
resignation as a prominent characteristic in their religion, is again 
found in this work in Section F II, beginning on page 650. ED. 

The Cuna Indians believe in a God who has created every- 
thing. They believe in evil spirits which cause illnesses, and 
that it is God who sends out these evil spirits against which 
the medicine men must fight for the lives of human beings. 
This they do with the help of medicines and protecting spit- 
its, which are also God’s work. For them as well as for the 
Christians, God is the source of both good and evil. The Cu- 
nas never speak of any demon powerful enough to fight with 
God. 

In the Cuna myths God is not interchangeable with the 
mythic Heroes. About the latter it is never said that they 
are creators. The mythic Heroes discover, invent, and 
teach. It is they, but not God, who teach mankind morality 
but this morality comes from God. ‘The Cunas never give 
any account of God in human or animal form visiting human 
beings. God is never said to be identical with the sun. 
When a Spaniard, according to what has been related by 
the Seer, Néle of Usttipu, asked a great medicine mam: 
»Is the sun also God?» the latter answered: »Yes, he 1s 4 
great light which lights up the world. God has placed the 
sun in the heaven in order to shine in the day time.» 

The Cuna Indians speak most of all about God as the crea- 
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tor of everything. Their art of healing is based on the crea- 
tion myths. At the incantations they always go back to a 
creature’s or an objects’ origin and this they find through 
learning to know how the thing in question was created by 
God, whether it happens to be a medicinal plant, a stone, a 
bird, or something else. The strength in the incantation 
when it for example has to do with a medicine, lies in ones 
knowing how God created this medicine. It 1s by knowing 
how God made the snakes that one can tame them. It is by 
knowing how God created the protecting spirits, nichus, 
that one can induce them to help a sick person against the 
evil spirits. 

The Cuna Indians never request help from God when any 
one of their relatives is sick. It can happen however, that a 
Cuna Indian in danger calls upon God’s name. This Pérez 
considers to be possibly a result of the Christian influence, 
which no doubt is correct. Sacrifices to God are never 
made. When a Cuna Indian is out gathering medicines he 
speaks thus to the tree from which he is taking bark: »God 
has created you for our help.» Néchus are also the work of 
God. Similarly it is God who has built up the obstacles 
which protect people against the evil spirits. Even these 
spirits are, however, God’s work and it is God who sends 
them out when he wishes to punish a person with sickness or 
death. Thus it is, in the Cunas’ ideology, mainly in connec- 
tion with the history of creation that God plays a great rdle. 
If we read, for example, a description of how the turtles 
were created we find that it gives the impression of some- 
thing entirely original. It is as usual the original mother 
who gives birth to everything and God who 1s the father. In 
the same way God has created other animals and plants. 
In the stories about the realm of the dead God also appears 
as the one who punishes the people for their sins. Here one 
also has reason to suspect the Christian influence. 

In the outlines for speeches which are given here among the 
documents the Christian influence is quite conspicuous. 
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These notes originate with an Indian who was strongly in- 
fluenced in this direction. 

The great question here is this: Have the Cuna Indians 
had a conception of God before they heard about Christian- 
ity? This question I would like to answer thus, that ideas 
about a creating God who is the father of people, animals, 
plants, etc. did exist, but the ideas about a God to whom one 
may turn with entreaties for help and who punishes sinners, 
is of Christian origin. The opinion that I have arrived at 
may seem to be very subjective but so far as that goes I can 
strongly emphasize that in the documents in which God ap- 
pears as the father of plants and animals there are no elements, 
or at the most only a few, which reveal any Christian line of 
thought. The idea that God’s seed makes Olotililisop preg- 
nant is certainly purely Indian as well as the idea about the 
significance of her various kinds of menstruation. 

It is very typical that Néle is supposed to be skep- 
tical about whether the descriptions from the realm of the 
dead harmonize with the truth, while on the other hand he 
is absolutely convinced of God’s existence and of the fact 
that He has created everything. Thus we see that it is ap- 
parently the concepts which are most Indian which he finds 
most convincing. 

God is never interchanged with the mythic Heroes, not 
even with Jbelele. The mythic Heroes never create anything 
new. In the old myths they could change things but could 
not create them. The mythic Heroes, who are considered 
historical, could only discover and invent and teach. It is 
they and not God who teach morality to mankind. 

In the most of the Cunas’ stories and songs God is called 
Diolele, which appears to come from the Spanish Dios and 
the Cuna word lele — Seer (adevino). When Pérez 
pointed out the similarity between dio and dios to Néle 
of Ustuipu the latter claimed that it was only a coincidence. 
»The good spirits, ntichus, who do not know Spanish, say asolele, 
when I meet them in dreams», Néle has said to Pérez. 
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God is also called in the songs simply Papasaila, father- 
chief. The word for God given by Gass6, Papachunati, 
Pérez is not familiar with, nor the name Chicuna for God 
which we find in these territories even as early as in Las 
Casas’ writings. This does not necessarily mean that the 
Cunas have not had this name for God. The Cunas have 
several names for the same mythic Heroes. An animal can 
have many names which still are not known by all Indians. 

That the Cuna Indians call God Diolele does not necessarily 
mean that it was first through the Spaniards that they got 
their idea of God. The Cunas always say olo from the Span- 
ish ovo, gold; they have naturally known gold before the 
discovery of America. They have, in fact, even been rich in 
gold. Their aboriginal word for gold is possibly kung: but 
this is only a supposition, because nowadays all of them say 
olo — gold has been so much longed for — just as God has 
been so much spoken about. : 

In the myths and in the stories about the mythic Heroes 
it is never stated that God has in any way come into direct 
contact with people as long as they have lived here on the 
earth. When one of the mythic Heroes, Néle Sibu, made a 
visit to the kingdom of the dead he was with God. The 
visit is described in the following way: »I just came to God, 
who lives in the eighth layer, and I greeted God and when I 
had greeted him four times he turned towards me. He sat 
on a stool and he said: "Have you come?’ I answered: 
‘Yes’. After this I greeted God’s wife. I greeted her four 
times and she answered in the same way.» 

N éle of Usttipu, who looks upon the story of Néle Sibu as 
a saga, says that no living person has met God. When an 
Indian claimed that he in dreams had seen God clad in a robe 
of gold, N éle said that it was not God he had seen but an 
evil spirit who had taken God’s shape. In the picture-writ- 
ings God is represented as a person with feathers on his head. 
He is never pictured as bigger or more outstanding than a 
mortal. When a man from Huala said that God looked like 
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a néle the others began to laugh. They evidently thought 
that he had said something very stupid. No one knows how 
God looks. We cannot conceal ourselves from him. He 
knows everything. 


God is never mentioned in the myths, stories, and songs 
as the one who forgives the sins of mankind. On the other 
hand it is said that he sees everything and punishes the very 
least transgression. He does not help people directly but only 
by means of what he has created for their protection. 


God punishes. The world has been destroyed three times 
as punishment for peoples’ sins. The first time was through 
storm, the second time through darkness, and the third 
through a great flood. About the first destruction of the 
world it is told among other things that it was a punishment 
sent because the people had not followed God’s teaching. 


When God 1s described as the God of wrath one must 
reckon with the Christian influence. One should, however, 
remember that the Cunas in their stories never cite any ep!- 
sode out of the Bible. In all the material I have from the 
Cunas the Bible is mentioned only as a medicine for making 
the tongue active. One takes some pages out of a Bible, 
preferably out of the middle of the book, and burns them to 
ashes; these ashes are laid in water with which one gargles. 
In this way one can learn to read more easily. The express- 
ion, »God’s way», which we meet in the myths, seems to 
come from Christianity. Likewise such expressions as »be- 
lief in Good», and »God’s word». In the journey to the king- 
dom of the dead, »the narrow way» and »the broad way» are 
mentioned. This is naturally from relatively modern times. 
One single time there is mentioned a saint, Santo Frio, who 
sends hail down on to the earth. This saint is even ider- 
tified with the Holy Mother. It is the only time the Virgin 
Mary is mentioned in the texts. The woman who, on the 
other hand, is constantly spoken of, and who plays a fre- 
mendous réle in the Cuna Indians’ ideology is Olotililisobt, 


437 


the original mother, who gives birth to everything in a most 
highly realistic way. She is God’s wife. I shall return to her 
later. 

Jesus is mentioned in a quite recent speech by a chief, 
Colman. Possibly one also sees Jesus in the following 
which is related in a culture myth: »When a child was born 
without a father they killed it or buried it alive. When they 
did this there came a man who was called Nuskesu and told 
them not to do this. If you do this evil thing in this way 
God will punish you. God has marked out a straight road 
which we shall follow.» The crucifixion is never mentioned. 

Trains, telephones, and other modern inventions are 
spoken about as existing in the kingdom of the dead. To 
judge from everything, new ideas have during the influence 
of the white people, been adopted into the old stories. It 
is the same way with the Christian ideas. If we should try 
to eliminate all of this sort of thing, which seems to us to 
come very definitely from the Christian influence, we would 
find that it gives an impression, as to contents, of a newer 
and less significant addition, even though it now, through 
its moral precepts, is significant for the Indians. It is, 
however, not entirely impossible that the concept of God 
among the Cunas, even in so far as it now appears to us to 
be Indian, is something which, as it were, has grown into 
the Indian ideology during the four hundred years that 
the Cunas have been in direct or indirect contact with 
white men. : 

As we have already stated, it is God who has created 
everything. It was he who created the first woman. How 
this took place is described in different ways. In one 
version it is said that he made her of his blood and his 
soul. This first woman is the original mother, who gives 
birth to people, animals, plants, etc. God is the father 
of all these things. This is as we have said a line of 
thinking which we constantly come upon among the 
Cunas. The idea of the original mother is certainly here 
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aboriginal. It is found among Indians who after the discovery 
of America have not had any connection with the Cunas. 
These Indians imagine that everything has in a natural 
manner sprung from her womb without there being men- 
tioned anything about fatherhood. Is it possible that the 
Cunas, when they have learned to know the Christian idea 
about a creating God, have kept their old ideas about the 
original mother and have then for the first time assumed 
that there even existed an original father whom they iden- 
tified with Christian God? This line of thinking has 1n such 
an event later been carried through with great consistency. 
The original father becomes, as well as the original mother, 
the origin of everything. 

If the concept of God among the Cunas in so far as we 
mean by this the original father who together with the orig- 
inal mother has created everything, is a post-Colombian 
idea, it has so worked out that a number of functions of the 
original mother have been transposed to the original father. 

If we suppose that the concept of God as we find it among 
the Cunas has a Christian origin, we find, however, that it is 
now very different from what the missionaries taught. 
They have certainly not spoken about God as the father, 
in a realistic sense, of the first turtles, the first apes, etc. 

We must also remember that only a few of the Cuna Indians 
have been, or are, Christian. Except in the most recent 
years, the Cunas have not had any contact with Protestant 
missionaries, and even this recent Protestant missionary 
project has been rather insignificant, for which reason the 
Indians have never taken it seriously. Catholic missionaries 
have, on the other hand, ever since the seventeenth century, 
and perhaps earlier, tried to convert the Cunas to Christian- 
ity. Their missionary work has not had any significant 
effect and they have as a rule limited themselves to the 
outer boundaries of the Cuna territory. An important 
influence may have-come from the French Huguenots who, 
at the beginning of the eighteenth century, lived among the 
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Cunas, intermarried with Cuna women and had children by 
them. It may be from them that the Cunas have gotten 
their austere concept of God as one who first and foremost 
is concerned with punishing the sins of human beings, 
and the fate-stressing concept of God, which 1s so excellently 
expressed in the song about the mollusc which God has pre- 
destined to be food for human beings and whose shell has 
been given by God to the hermit crab for his abode (p. 650). 

That the concept of God among the Cunas in such a large 
measure stands as such an independent idea and that the 
Cunas are so unfamiliar with much of Christianity while 
they at the same time have adopted some parts of it, may 
come from the fact that what missionaries and others 
have had to tell about God has reached most of the Cuna 
Indians at second or third hand. They have not exchanged 
their old ideas for new but they have taken, as it were, out 
of the new, that which fitted in with their beliefs, at the same 
time as they have stood by their old faith. The concept of God 
has helped them to find an explanation of the world, which 
perhaps they had lacked before, or which formerly seemed 
hazy to the more informed and more thinking among then. 

When any stranger asks a Cuna Indian: »Is the sun your 
God?» He may answer, »Why, yes», for the purpose of 
getting rid of the person who is making the enquiry or in 
order to fool him. The sun is God in so far as the Cunas 
would not be able to live without it, but the sun has never 
created anything. A Cuna Indian might very well answer 
that the plants are his God meaning by this that without 
them he would not be able to live. 

I have already spoken about the original mother’s, and 
God's, part in the creation. I shall here speak further about 
this.! 


1 The following concluding part of this chapter was never completely 
written out by Nordenski6old. What is published here should there- 
fore most rightly be taken merely as notes added by Nordenskidéld 
which I nevertheless have judged worthy of being printed. ED. 
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If we go through the texts which treat of the creation 
we find that it is God and the original mother Olotililtsoli 
who are the acting parties. The mythic Heroes have nothing 
to do with the creation. 

Of God’s first appearance the Cuna Indian Slater 
says only: »God came from under the earth for himself. 
And then he stood up from under the earth and he started 
to thought himself how to make a woman.»! How much 
Slater has bungled the original text I do not know. 

Slater gives a thorough description of the creation 
of the original mother: 

»Because he [God] could not stayed by himself; and 
whether he take palm of his hand to make a body of woman 
that he can compose the world. That time earth was without 
form and [in] darkness. But god claimed that if he take 
him palm of his hand could not do because a hand will hurt 
a woman and if he take bottom of his feet would not do 
because the feet he will kick a woman. That time the earth 
was without form and firmament. And then God started 
to thought himself that if he take a heart that will do; because 
the heart is memory to the woman and then he take heart 
of string that which is gone down straight to bladder, that 
which will make a woman way to come out of womb to 
form a child. And he take kidneys bladder, lungs, womb 
and liver. And then he take a soul to form of a white cloth. 
And then he spread out the white cloth on the table and 
then he put every things in it. And then he found a case 
to put every things in it and a key to lock every things in 
it. And then he carried into the four empty house and hide 
these and then God lay down on the bed and waiting for 
her to come to him. And then on 12 a clock in the night 


1Nordenski6ld, 1930, p. 30. This account, according to later 
notes by Nordenski6ld, has been dictated to Slater by Igua- 
nikdipipi, the second chief in Ailigandi. The account comes pre- 
sumably from Simral Colman, the High Chief who was strongly 
influenced by Christianity. ED. 
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some one came crying and saying »Where is are you father? 
And on four days God heard a some one crying inside the 
case of the empty house. And then he took a key to opened 
the case. When he opened the case. The child come from 
the womb and then she stood on the God key hole; and 
then she came upstairs and come crying and saying. »Where 
is my father»? God said: »here am I.» And then she came 
and lay down with him on the bed. And then God [said] 
to her My dear child my dear daughter and my dear wife 
and you is my heart and then I will name by the heart 
because you come forth of my heart and he called her name 
Puna Olocueguinizile. »! 

In the remaining documents the original mother is called 
Olotililisop (... sobt) and according to Pérez Olokunguin- 
dilt was her daughter. Olotililisob1 is the mother of every- 
thing in the natural sense. This 1s described, by Slater 
in paraphrases. It is told how the first woman sees 
souls of different colors, white souls, yellow, black, dark, 
spotted, green souls, etc. and when she has done this 
she gives birth to offspring. A table is spoken of on 
which God spreads out white souls, etc. If one knows that 
the different colored souls mean menstruation of different 
kinds, that the table is the woman’s womb and that the 
white soul which is spread out upon it is God’s seed the 
whole thing then becomes comprehensible in quite another 
way. One understands how the Cunas have imagined the 
origin of everything here in the world to be the first woman 
whom God created and that God is the father of everything 
and this in the most realistic sense. 

In the same way it is Olotililisobi who gives birth to the 
turtles and other animals, which is illustrated by a special 
incantation. Even there God is the father in the natural 
sense. 

In the stories about the mythic Heroes which I have, 
Olotililisobt appears only in the wandering through the 

1Nordenskiodld, r930 pp. 30—31. 
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realm of the dead, this in connection with the soul’s getting 
a new body. This is given in the following way in N éle’s 
version of the visit of the mythic Hero Paylibe to the 
kingdom of the dead: 


»After a fairly long spell of travelling, they finally 
arrive at a house. It is within this that they begin to 
examine the character of the deceased. There appears a 
woman named Olotilisébi. With a bell she summons the 
workers. They arrived by means of a lift, and she says to 
them: ’Confine this person!’ They then shut him up ina 
very costly golden chest. Before shutting him up in the 
chest they impregnate him with all sorts of fragrant per- 
fumes. They close the chest in which they have laid the 
deceased, and when the chest has been closed Olotilisdii 
seats herself upon it. When she gets up, the lid of the chest 
is at once opened, and the soul of the deceased arises attired 
- in clothes of gold and with golden shoes and hat, even his 

body being of pure gold.» 


We here no doubt are confronted with the concept of a 
certain kind of bodily resurrection. The soul acquires a 
new body of gold. We should probably interpret this story 
thus, that the golden chest here symbolizes Olotilslisobi's 
body in which the soul is shut up in order to be reborn. This 
is a kind of explanation which the Indians give for the fact 
that the dead hunt, eat, drink and bear children. 


The significance of the father and even of the mother in 
the creating of the fetus is actually very subordinate. It 
is from Mz that all natural traits come. I have assumed 
that Mi and the original mother are in some measure the 
same person or belong to the same group of persons. It is 
Mia who makes the fetus in the womb and gives it its charac- 
teristics. One asks oneself: what then are the functions of 


1 »The Journey through'the Next World» by Nele. Norden- 
ski6dld, 1930, p. 43. 
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the mother and father? The womb is compared, character- 
istically enough, to a box in which the fetus is formed. 
In the creation myths it is the form and color of the men- 
struation which is the deciding factor in what is born. What 
is the father’s réle? Is the idea that the father plays any 
réle at all new and foreign to the Cuna ideology? In this 
case the following version should be from recent times: 
»Then the tutelar fetches a very sumptuous chest, and 
inside it there are cups with semen hominis and female 
ova. When Palihuiturtimad: touches these, they turn into 
children and from the chest issue sounds as if from wailing 
babies. Thus Our Lord created the earth and the human 
race. » 


The question is, whether the significance of the original 
father in the creation is now in some measure greater in 
the Cunas’ ideology than it was before the Cunas came into 
connection with the white people, and got from them a 
great many ideas. 


When Néle de Kantule relates the story of the 
creation, God is given a more prominent part than in the 
incantations. The significance of the original mother does 
not appear in the same way as more outstanding. This 
is also true in the version of the creation which I have given 
in 1930, p. 3: »According to the Nele it was.... etc.» 
The original mother is not mentioned there at all. 


Also in another descripton of the creation which has been 
recorded by a Cuna Indian from WN éle’s dictation God 
has a more dominating réle than in the incantations even 
if the original mother is also mentioned in it. 


Might we imagine that the Cunas originally have had a 
story of creation without God, without any fatherhood, in 
other words, that the idea of the original mother is old but 


1 »The Creation of the World according to Charles Slater». 
Nordenski6dld, 1930, p. 47. 
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the original father 1s something new, something later arrived 
at? From the Christians they have heard the creation 
spoken about as it is presented in the Bible. They have not 
straightway accepted this version but have possibly found 
a more satisfying explanation of the world through not 
representing creation as something accomplished by a vir- 
ginal original mother. They have inserted a father into the 
myths without otherwise changing them. ‘They have in 
this way also arrived at an explanation for the origin of 
the original mother. 

The different versions of the creation myths among the 
Cunas and the greater significance of fatherhood in the 
versions which have not been preserved in the form of texts 
or in picture-writings, point to the fact that the conception 
has been shifted so that the original father has at least been 
given a more important réle than he had earlier. 

The way in which the original mother is created out of 
parts of God’s body gives no little impression of having 
been borrowed from Christianity. If the original father 
here were a recent idea, a great deal of the creation myth 
would have to be a new version in the old style. We thus 
see that we here are confronted with a problem which is 
anything but easy to solve. 

The original mother plays a very important part in the 
ideology of the Kagabas. A medicine man, Miguel 
Nolavita, has related a story about her to Preuss 
which tells that she is the mother of people, thunder, rain, 
rivers, trees, animals, plants etc. just as Olotililisobi is. From 
this we may conclude that the idea about the original mother 
here is very old. If this idea is common, even as to the 
details, among the Cunas and the Kagabas it must stem 
from a pre-Colombian time as these Indians have not had 
any connection with each other since the Spaniards in the 
beginning of the sixteenth century took possession of the 
coast between Santa Marta and the Gulf of Uraba. 
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XIII. The Realm of the Dead, and Ideas about Life 
after Death, with the ”’Nalub nacruz igala” 
song in the original. 


The following synopsis of the contents of the song, »Nalub nacruz 
tgala» has been published in Swedish by Nordenski6éld in 
1931. The additional notes to the manuscript, made by Nor- 
denski6ld, have however been worked in here. The text of the 
song, with Pérez’ and Nordenski6ld'’s interlinear trans- 
lation, follows here immediately after the English text. ED. 


There are found among several Indian tribes accounts 
of the journey to and through the realm of the dead. In all 
of these the soul is confronted by dangers and difficulties 
which must be overcome. It is the underlying thought 
which runs through all of them. Certain motifs appear 
again in widely different places such as, for example, that 
dogs should be helpful to the soul at the fords, the »crashing 
rocks» motif, and so forth. The help from dogs is not 
mentioned in the Cuna version, but there is at any rate an 
element of this idea there, in that, as among the Talamanca 
Indians, who believe in help from this source, the Cuna 
Indians believe that one should not treat dogs badly. The 
rocks which crash together and crush the wandering soul 
have among the Cunas their counterpart in the scissors 
which, although they must be post-Colombian, reappear 
among a people living so far off from the Cunas as the Chiri- 
guano. The thread which is changed into a bridge and which 
among the Cunas has the same name as the umbilical cord, 
and which is used for the laying of bridges, has its counter- 
part among the Chibchas in the vessels of cobweb.! The 
fragrant flowers along the road to paradise we see again 
among the Guarayu and the Chiriguano,? the beautiful birds 
among the Talamanca Indians,® etc. 


1Pedro Simon: 2891, p. 283. 
? Bernardino de Nino: 19172, p. 141. 
7 Wm. M. Gabb: 1875, p. 501. 
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The underlying idea in the stories about the kingdom of 
the dead is the same all the way from the Pueblos in North 
America to the Chiriguanos in Northern Argentina. If one 
reads and compares line by line, for example, Cardts’ 
detailed descriptions of a Guarayu Indian’s wandering 
through the realm of the dead and the story from the Cunas, 
one finds, it is true, different details, but so many points in 
common that one must conclude they have a common origin. 
The stories tell of rapids which one must cross, dangers of 
many kinds, marvellous flowers and birds, and finally the 
Cuna Indian comes to Diosayla and the Guarayu to the 
original father. The Guarayu Indian’s soul is punished if 
he has been evil, but one is not told what exactly is meant 
by evil. When the Cunas are punished it is for sins, accord- 
ing to the Christian conception of sins, but this is no doubt 
a new and foreign addition to the legend. 

In »Nalub nacruz igalay we follow the dead person to the 
beginning of the great river which leads to the kingdom of 
the dead. Nalub is a palm tree and the rest of the name of 
the song comes from the fact that there are laid on the dead 
person four small crosses made of palm wood. »Nalub nacruz 
igalay has been dictated to Pérez by Iguatieni- 
gifie in Carti. The latter has learned the song in Cuti 
near Arquia in Colombia. It 1s sung by »some one who 
knows it», who begins when the dead person is still in the 
home and who continues to sing while the departed 1s car- 
ried to the grave. 

The singer begins by relating that the dying man lies in 
the hammock and says to his wife: »I feel that the illnesses 
have conquered me. Go to the medicine man.» The wife 
takes out two feet of cloth and a string of glass beads and 
goes to the medicine man and says: »I come in order that 
you shall give medicine to me for my husband». »That ts 
good», says the medicine man and she hands over to him 
the cloth and the glass beads. 

The medicine man carefully investigates his medicine box, 


takes out bark, grinds it and hands over 
the extract to the wife of the sick man 
after which she returns home. 

The sick man takes the medicine and 
wonders in a melancholy fashion if it 
will do any good. He says that he feels 
that the illnesses are putting an end to 
him because he is not able to eat any- 
thing nor can he drink chicha. Turning 
to his wife he says: »I leave you, I go. 
I wonder how you are going to behave 
yourself after I am dead? I believe 
that you are going to marry again. The 
illnesses have made my body decay. 
They have eaten my body». 

The sick man dies suddenly. He has 
no consciousness of what is taking place 
around him. He does not move the 
hammock. His body changes into nagzbe. 
The dead man’s souls leave his body. 
The hairs’s souls go away, the souls of 
the fingers, the souls of the heart, the Pigs eae 1Gundiwond 
souls of the tongue likewise. The soul carving representing 
stands at the end of the hammock and aah pe Meliss 
weeps. It mourns because it cannot  inhiscanoe. GM.35. 
return to the body. The tearsdrop, the ,¢ Ri neta at 
tears trickle. 1/4. 

The soul says: »The illnesses have 
eaten my body. I leave my house. I shall no longer live 
in my house, I shall no longer live with my wife at my side». 

The wife says: »I weep for you. I mourn for you.» The 
tears drop and the tears trickle. You paddled me on the 
sea in this world, you hunted peccaries for me. Now you 
hunt peccaries no more. Evil illnesses are the cause of your 
body’s decaying. Countrymen coming from far away will 
come no more on a visit. Female friends coming from far 
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away will come no more on a visit. You have changed your- 
self into nagzbe». 

On the middle of the fire she puts water to boil and in the 
water she puts fragrant herbs such as dloniiknup and dlobtsep. 

The family lift the dead man and place him on the shroud. 
He is unconscious of the world. They bathe him with the 
boiled water. They put on him a white shirt, they put on 
him trousers, they put a tie on him. They paint his face, 
they draw on his face. They comb his hair and put a hat 
on him. His perspiration! has run down on the ground. 

They lift up the dead man. He seems alive. They carry 
him to his hammock. They place him in the middle of the 
hammock. They put a cloth over him. They place his 
trousers (all his clothes) with him. They tie up the hammock 
with a cord dlokuitlotuba. On top of the dead man they 
place eggs and bananas. Under the dead man they set a 
chest containing his belongings. Under the dead man they 
lay his rifle, his boxes of gun-powder, ammunition, small 
machetes, suspenders, etc.? 

The women weep and moan. The bats weep over the 
dead man. They cheep over the dead man. The doors 
weep over the dead man. The bats say to each other: »This 
deceased one we shall not recover. With this dead man we 
have lived, in the same house. Now we shall never more 
live in the same house as this departed. »The bats weep, 
the bats cheep. »I am going to change houses, the dead 1s 
no more», they cheep. »The dead man has no house for 
me longer. The sun is going to burn me. Before, this de- 
parted kept a place for me to live in. Now this dead man is 
not going to keep any living place for me any more.» The 
bats weep over the deceased, they cheep. 

The women say (to the wife): »Look up the one who 
knows the song (masarigal)». The wife goes out through 


1 Literally the word given is blood. 
2 This »setc.» means that Pérez was not able to translate some of 


the words. 
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the middle of the door of her house. She goes in through 
the singer’s (néletulupalikua’s) door. ‘The singer lies in his 
hammock. (The dead man’s) wife says to the singer: »Will 
you get ready the pegs for me?» ‘The singer answers: »Yes, 
that is good.» She returns. 


The singer calls on his wife and asks her to get the water 
ready. She pours in the water. The singer takes off his 
old trousers. He bathes in the water. The singer dresses 
himself in a white shirt and black trousers. He puts on a 
necktie and hat. »I will walk up God’s road», he says. 


The singer goes out through the middle of the door and 
goes into the dead man’s house. He sits down on a stool 
below the dead man’s hammock. The singer thinks about 
the way of the dead, about how God has created masartule 
in order to carry the dead to the next world. 


The singer asks to have coarse cloth spread out under the 
dead man’s hammock. He asks to be given the pegs of cafia 
brava (masar) and to be given hard pegs of chonta-palm, 
tlahuala. He asks to be given a little knife, feathers, wax, 
glass beads, white glass beads and red dye-stuff, mdgéba. 
The singer cuts off the pegs. He cuts them of equal length. 
Bits of the pegs fall in the middle of the coarse cloth. The 
feathers he fastens and ties on to the pegs. He places the 
glass beads on the pegs, he places the white glass beads on 
them. | 

The singer paints the pegs in a spiral design with magéba. 
The painting will be changed into shirts. The singer places 
the pegs under the dead man in the hammock. The singer 
asks for cocoa beans. The singer changes the pegs to souls. 

The pegs are given life, they are changed into protecting 
spirits, masartule. They are eight men and three women. 
The singer néletulupalikula begins to sing, speaking to 
the masartule: »The souls of the dead man are ready to rise 
up. You shall not leave any soul. If you leave any soul 
behind it will cause a lot of noise». 
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The singer says to the masartule: »If (the dead man) has 
quarreled with his wife you shall not leave this soul (this 
quarrel) behind. All the souls of the dead man’s posses- 
sions you shall collect together for the dead man. You 
shall make all the souls rise», says the singer to the masar- 
tule. 

The grave diggers come. The belongings of the dead man 
are placed in the middle of the canoe. They untie the dead 
man’s hammock. The bats cry and cheep. »The dead 
man we shall not have any longer among us, so it is.» The 
door weeps over the dead one. »The dead man will not 
step in any longer, so it is.» 

They carry the dead man to the canoe. Evil spirits of 
different kinds gaze upon him. The masartule say to the 
dead man: »Why are you afraid?» They brandish their 
sticks in order to defend the dead man. (They say further): 
»I am the last nelepalibelele, I am brave. Venus used me in 
war (for his arrows), he became brave.» Close to the dead 
man they take out the headdresses, they make them shine, 
they make them gleam. The dead man is placed in the 
middle of the canoe. The caymans (their souls) see the dead 
man. ‘They move their tails in different directions. The 
rockfish (their souls) see my dead one. ) 

»Why are you afraid?» say the masartule moving their 
sticks, making them shine, defending the dead man. They 
take out the headdresses, they make them shine, they make 
them gleam. The sharks (their souls) see my dead one. 
The masartule move their sticks, they make the sticks shine. 
The dolphins (their souls) see my dead one. The masartule 
move their sticks, they make them shine. In the same way 
the masartule defend the dead man against the sirens, the 
turtles and against other evil spirits. 

The seabirds catch small fish and eat them. The masar- 
tule move their sticks. They make their sticks shine in 
order to defend the dead man. They explain that these fish 
eat the evil spirits. The pelicans which fish with a silver net 
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see my dead one. The masartule move their sticks, they 
make their sticks shine in order to defend the dead man. 

They travel over to the river with the canoe. They paddle, 
the sea foams, they make small whirlpools with the paddles, 
the sea moves. The bird tintule sees my dead one. It is 
nothing remarkable, it belongs to the kilukuedulilele. You 
have become invisible. You are like the wind. You have 
become a spirit», say the masartule. 

Here the Heroes live. They see my dead one. The masar- 
tule move their sticks. They make the sticks shine in order 
to defend the dead one. 

The canoe goes up the river. The souls of the elephants! 
see my dead one. The masartule move their sticks. They 
make their sticks shine in order to defend the dead one. 
The masartule lift up their hats. The hats shine, the hats 
gleam close to the dead one. »Why do you wish to cry?» 
In order to defend the dead one they move their sticks. 
The sticks shine. 

The bird ditisaila sees my dead one. It represents God’s 
soul. From his body God has created this bird. From his 
heart’s soul God has created it and therefore it knows 
everything. It sings. It alone sees God’s river. 

»The dead man goes under the earth to the fourth laver», 
say the masartule to the dead man. »You can make out the 
father’s gold river. If the illnesses had not made you as 
you are now you could not in this way see God’s river», say 
the masartule comfortingly to the dead man. »I am not 
returning home with you». »Why do you wish to weep?» 
say the masartule. »God’s river you have already seen. 
You see that God has created the gold river for the benefit 
of his grandchildren. » 

God’s rivers look like gold, the rivers shine, the rivers 
gleam. When one goes up God’s rivers they look like stuff 
of gold, the gold sand shines, the sand gleams like gold. 


1 There are possibly fossil mastodon bones in the Cuna Indians’ terri- 
tory. 
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When one goes up God’s rivers they look like stuff of silver, 
the silver sand shines, it gleams like silver. 

On the shore of God’s river there is a gold thread which 
connects with the gold burial house. A silver thread crosses 
the river to the gold burial house. By the shore of the gold 
river grow wide-leafed plants (platanillos) of gold. They 
(their leaves) whistle in the wind like crickets. They bend 
in the wind, clear down to the ground. On the shore of God’s 
river grow groups of higuerones (trees) of gold. Their fruits 
are round. When the wind blows they fall. »If you have 
sneaked in the darkness many times (to others’ women)» 
say the masartule to the dead man, »the fruits will fall on 
your head, they will split open your head. This is nothing 
of importance. It is only the souls of the women (with 
whom you have slept).» 

When the wind has calmed down and the fruits hang more 
securely on the tree the canoe continues up the river. When 
they have passed the fruits fall again. The canoe continues 
up the river. The river sings like a cricket. The river sings 
like a great cricket. The foam of the river looks like gold. 
The river’s foam sings like a great cricket. The canoe goes 
up the river without stopping. One sees on the river (the 
shore) small ulutukku trees. They look like beautiful women. 
»Who is it coming?» ask the women. The inquiring 
women are painted red in the face with magéba. »If you, 
after the medicine man’s death, have lived with his wife 
you will be embraced by one of the women and she will be 
changed into a tree which flies up into the air with you. If 
you have not lived with the medicine man’s wife these 
women will not punish you. You are going to be able to travel 
up the river without difficulties. This is nothing of import- 
ance. It is a picture of women (with whom one has slept) 
which is changed in this way ». 

The rest of the song Pérez has unfortunately not recorded. 
In the song a great many things are spoken of, which the 
. departed takes with him into the grave, but not everything 
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is mentioned there. Pérez once asked an Indian why he 
had a lot of small clay vessels hanging from the ceiling and 
he said that he collected these so that they could be buried 
with him and he would not need to buy such vessels in the 
next world. A miniature canoe, ulachui, is one of the ob- 
jects to be taken to the funeral. But it is not buried with the 
dead person but instead is tied by the shore of the river near 
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Fig. 28. Diagram of a Cuna grave drawn by Pérez. GM.31.27.33. 


the place of burial. In this canoe the departed is to travel 
the great river Ubigundiual which is the way to the realm 
of the dead. A kantule is buried with his musical instru- 
ments. Even the picture-writings follow the departed into 
the grave. 

The Indians have a custom of putting on the head of the 
dead person a calabash, as a kind of cap. It is in order to 
protect him against the woodpeckers, sal-ly. In order in the 
kingdom of the dead not to be attacked by these one shall 
during one’s life have taken home eight woodpecker nests 
and reared the young. If the body wears on its head a 
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calabash the dead person will do the same in the realm of 
the dead. 

Everything which the dead person has with him in the 
grave does not belong to him. When someone has died 
Indians put bows and miniature arrows, small canoes and 
other things in the dead man’s hammock. One Indian 
may say, for example to the dead man, as he places 
some arrows beside him: »Take these along to my son». 
The dead person hears everything which is said by the people 
who are near his corpse; this is how he knows who is to have 
the arrows. All of these things are placed later with the 
departed in the grave. When he comes to the realm of the 
dead and meets anyone from the home village who has died 
before him, the latter asks if his family has not sent him 
some gifts, and if the newly departed has something to hand 
over he knows he is not forgotten. If a person can take with 
him his own things to the kingdom of the dead he can natur- 
ally just as easily take with him presents for those who have 
died earlier. This is a completely logical line of thought. 
It is the souls of the objects which the dead person takes 
with him as gifts. 

The gifts to friends in the next world are made in the 
house of mourning or at the burial place. It is not good 
form to have the burial proceed too rapidly. It should 
take from about ten o’clock in the morning until five in the 
afternoon. 

The Cuna Indians who live on the islands off the San Blas 
coast have their own burial places on the mainland. It 1s 
only in the case of the plateau-like, large Isla del Pino that 
the burial place is on the island itself. The burial place consists 
of one or more huts, each one belonging to a family. In such 
a hut one sees wooden benches and incense burners of fired 
clay. All the members of the family are buried there, even 
stillborn children and fetuses. For the last two there isa 
special song. In Arquia on the mainland the dead are 
buried near their houses. In earlier times a number of Cunas 
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are supposed to have been buried in the very hut where 
they have lived. 

In the burial houses on the coast they dig a deep rectangu- 
lar grave for each dead person (see fig. 28). In each end 
of this there are two stanchions and between these the ham- 
mock is tied. Over the hammock a roof is built of poles 
above which leaves and earth are piled. The dead person in 
the hammock thus hangs free in the burial room on the 
floor of which the articles he is to have with him are placed. 
Gradually the hammock falls down and the grave is filled 
up. The articles in the grave are never renewed. The 
departed has gone away and the articles’ souls have done 
likewise. The burial huts are repaired about once a month 
by the family of the departed. 

When the departed is carried away from his hut and has 
been buried the hut is smoked out with Spanish pepper. 
This is not in order to frighten the dead person so that he 
will not haunt the place but instead is to keep off the evil 
spirits. Even around the burial places evil spirits, uannfa, 
are hovering. If a person during his life has eaten an arma- 
dillo he runs the risk of having such animals dig down into 
his grave to disturb his bones. 


Nalub nacruz gala. 
Nombre de una palma cruz _ lecci6n 


GM.}31.27.6. The Original consists of twenty-five pages, in a note- 
book, written in ink by Ruben Pérez. The translation to 
Spanish written by Nordenski6ld in cooperation with Pé- 
rez. ED. 


Innaténaibe auriiedale apigdemai pdgiichialale triedale 
Hombre enfermedad _ sintiendo hamaca en enfermedad 
ibeknemas* Innatonaibe iriedale mdlapitar yoemégisaié 

casado esta Hombre enfermedad camisa _ vistiendo esta 


1 Owner of the inna. The sick person. 
2 It says that the man is married to the illness, that is to say, he is se- 
verely ill. 
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pogichipillip uatian makemai; pogtichi pillip 
hamaca movimiento haciendo hamaca 
ktklimakemai'. 


movimiento haciendo. 


Uriedalegandi anki opinemakemat naindittoge. 
Enfermedades me a_ venciendo estan me siento. 


Uriiedalegandi tarkiiena aniégemar tpisogeuali. 
Enfermedades no me estan quitando no puedo decir. 
Anga _ talaleleibékuadi = takkende = naitalepungua—skeai 
Mi para (el) curandero a ver vaya (su) mujer para 
sunnamakemat. Udlepunguadi sunnamakke insoapisokini. 
diciendo esta Mujer diciendo esta bien. 
Omila  taligiakiien = sttekitich(i); aint ~—_ salatakiakitena 

(de) género braza una cogiendo cuentas sartijas unas 
siekitich(i)?. 

cogiendo. 


Ualepungua  talkuichikude  iidlepungua _aipilideye. 


Mujer se levanta mujer se marcha. 
Lavi/tarba noenae italepungua kinienae iaiialapaliye. 
Puerta medio _ sale mujer se va camino por (el). 
Talaleleibegua® tavi/tarba tokenae, Tulaleleibegua 
(El) curandero (de) puerta medio’ entra curandero 

wakila tarkiichi kitapiye. 
al frente se pone 
U alepunguadi tilaleleibequa ka sunnamakkals. Panka 
Mujeres curandero para diciendo mi para 


tulaleledi odimikke pie andi be sunnabé  tanikki. 
medicina (me)reune quiero yo vos quiere por eso vengo 


Talaleleibéguadi kolemar apisogint. 
Curandero diciendo esta _ esta bien. 
Ualepunguadi umola tabucamola talikiakuen  ukkekitichi: 
Mujeres género _— blanco braza una entregando esta; 
win salatkiakuena ukkekitichi. Talaleleibegua 
cuentas sartija una entregando esta. Curandero |! 


1 Another kind of movement. 
? The woman brings these things to the medicine man. 
3 Owner of the medicine. 
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ina ulu tartakkals ina ulu taksiksaye. 
medicina caja seponeaver medicina caja_ registrando esta. 
Tulaléle ukka wbeirert paka talaléle ukka 


Medicina corteza piedra moler con medicina_ corteza 


irrkolésikisaye.| Talaléle abalisagan avsiirrma kesikisdye 


(de) medicina jugo cayéndose esta 
dlonéganiikkusegaye. Oalepungua tarkitichi kiali 
de la copa centro en (el) Mujer delevantarse puso 
talaléle abalisagala. 


(de la) medicina jugo para 
Ualepunguadi talalele abalisa ka aipikali;  talaleleibegua 
Mujer medicina jugo con se marcha (del) curandero 


iavitarba noenae posunbasetogenae. Innatonaibéegua 
(de la) puerta sale (en su) casa a entrar va. (el) enfermo 


ka talaléle négagan pi ukkekutchi ye. Innatdnaibedi 


para medicina copas' solo’ entregando (el) enfermo 
talalélegandi eapigaoediyobt tiialegemaiye. 
medicinas pensando si hacen efecto melancOlico esta. 
if Piiedalegandi anki nuetalopinemake andiitogeye. Ibemimiryogan 
Enfermedades mia acabandoestan yo siento Comidas 
ogtamakkemékrsaye innagir palikuena wtogemat 
dejado esta chicha de maiz sin probando esta 
tmsdgettaliye. ° Na tdlepungua ka sunnamakkemas 
asi decir puede (su) mujer para (con)  diciendo esta 
na peméte naeye. 
te dejo (me) voy 


Na tdlepungua ka sunnamakkemai igi pan solapa 
Mujer para diciendo esta como wmi_ después 


kattodipe. Okamala  paitdidi ibeguona be  épinsdeye. 
andaras gente otro casaras Vos creo 


Uriedale abaisegan kaapine na tlukka isode 
Enfermedades malas razon por mi mi cuerpo va pudrir 


ye, na tlukka ani kunnuideye. Kebe = innatonaibe 
mi cuerpo me comido Entonces (el) enfermo 


1 It is said that a noise is heard from the bark on the grinding stone. 
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keb diopinagtien kakaemekisaye négat _— talpaliitias 
entonces murid instantaneamente casa ya no tiene 
kusapresult. 
conocimiento 
Palitalkogo chapiesuli pogicht pitalpogilemaige. Innaténaibekuad 
no decir mas sin cama movimientosesta (del) enfermo 
nagibégatal penlukkads cudeye. 
(en) nagibe (difunto) su cuerpo (se) convirtid 
Nadgibédr e parbalélegan ainiemat. 
difunto  sus_ almas saliendo 
e sayligeapurbagan ainiemat. 
sus cabellos almas _ saliendo 
e kinekinemadlatds ainiemas. 
sus partes saliendo 
e gonupurbagan® ainiemai. 
sus dedos almas _ saliendo 
e kuégipurbagan ainiemat. 
su. corazon almas __ saliendo 
e tintapilipurbagan ainiemai. 
su. lengua almas _ saliendo 
e purbaléledi kitichicutapiye akachi tukkupali, e purbaléle 
su alma se paro hamaca extremoen su alma 


pinangamakekiichi. 
llorando esta 


Pindskomakekiiichi  alukka = ki_—S tal §~—palinpogoeyolt 


sollozando esta cuerpo en quiere entrar 
pinangamakekiichi pindskomakekiiicht. 
llorando esta sollozando esta. 
Tdlatubnis ydadmakekiiicht talatubnis adrktianekiiichs ye. 
lagrima goteando esta lagrima cayendo esta. 


Uriedale abaisegan ant alukka cunnucidéye ibetiniggs 
Enfermedades _malos mi cuerpo comido ? 
piakuleala adngamakaliye. 

? triste. 


1 That is to say, from all things surrounding him. 
? gomo = nail in ordinary speech. 
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Pésunbapi taldbeenae, pisunba kiidle tal palimégenae 
Casa dejar voy casa en no viviré mas 
tpi sdgeitdliye. 


Ualepungua pisunba kiale pali yalapali méegenae 


mujer (en) casa con al lado no viviré mAs. 
ipisdgeudle ye. 
Uadlepunjuadi tal pepa pinangamainae pinosgomainai. 

Mujer ti por llorando esta __ sollozando esta. 

Talatubnis yamakenai, tdlatubnis arkianenaeye. 

lagrima goteando lagrima cayendo. 
Mitoanatoana = nukuditirsaekittchi panga  tadenstliidliye. 
agua salada remando para mi as{ hacia. 
Talahielcana ditala, palt panatdegan' kine 
de este mundo (el) rio en  chanchos de tropa en el 
tleknekitichi ani  taensalitdliye. 

cazaba mi por as{ hacia. 

Panga pinaidegan kit =talileknenae iprsdgetials ye. 
mi para chanchos de tropa cazara no mas. 


Uriiedule abaisegan chapinne pe tlukka  talitiode. 
Enfermedades malas (la) culpapor tu cuerpo fué podrido. 


Pése kilumala pinatolagande pese palit pogenae 


vos a paisanos lejanos vos a entrara 
ipisogetaliye. 
no mas. 
Ammamala panatolagande péese palapogekiuichikte 
Paisanas lejanas vos a entrara 
tpisdguelrye. 
no mas. | 
Anital nagibeéka tal kudesogekaaye. 
difunto se convirtio. 
1 Now ydnu. 


2 He will not receive any more visits from countrymen coming from far 
away. 
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Olotikarkiia tikals dlotikarkiia yainikut 
agua hervida preparando agua hervida en el centro ? 
dlontignup', dlobisep®, jlokike® urpenikki. 

puso 
Nagibéléle = aitoalt, kébe molatiriiana  pikinatalkaesiye. 
(al) difunto levantar entonces  sudario echado en. 
Néga sunnapalr tisikusapiesale ardigesikisaye 
del mundo conocimiento no esta sentado 
molatiruana nikku kine. 
sudario centro en. 

Olotikarkitakine abanukesikisa molauruana  abalakineye. 

Agua hervida en _ bafiando esta sudario centro en. 


U molatabukamola yoasae sigistye. 
Camisa blanca vistiendo esta. 


U molanailamola yoasde sigisdye. 


Pantalén vistiendo esta. 
Omélamisuéna naisikke  sigisaye. 
Corbata poniendo esta. 
Ibekikagiiamikkatule kine dkugala’ narsobesigistye; akugala 
miageba® en cara pintando esta _cara 
narmakesigisiye. 


dibujando esta. 


Sailikia tal pemikesigisdye.  Olokurgina  siesigisiye. 
cabellos peinando esta. sombrero poniendo esta. 


Eabalisagan aisurmakesigisi  négapillialubal e  abalisagan 
sus sudores derramando esta tierra abajo sus __ sudores 
aidemaiye. 
bajando esta. 


1 Olonagnup, a fragrant plant with which the dead body is washed before 
it is dressed and taken to the grave. This washing is done by the family. 
Even a person who has died from a highly contagious discase is washed. 

2 Fragrant plant. 

3 A plant. 

‘ It says that they dress the dead. 

5 Now udagar. 

® Genipa. 
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Nagibuléle aitdleals, nagrbéléle nilegana takediyobi, 
difunto levantando difunto vivo parece 


utkachi/se nagrbé aitdenarye. 
hamaca a (la) difunto | cargando. 


Cakachi abalatdise nagrbéléle mégenaeye. 


hamaca enelcentro  difunto acostado. 
U molakiagana ampakiemai nagibéléle pilisegaye. 
telas poniendo difunto ~ encima a/(I). 
C molanailagan ampaktenae nagibéléle pilisegaye+ 
pantalones poniendo difunto encima a/(]). 
Olokiilotaba? nagibelele kinagaenaeye® nagibéleéle sapurendeye. 
(el) hilo difunto amarrandoesta difunto amarrando. 
Ibealagitasibu ampakitenae nagibelele pilisegaye.® 
huevos poniendo difunto encima. 
Ibenilaligan® ampaknendie nagibéléle  pilisegaye. 
platano poniendo difunto encima. 
Nagibelele pilialubali wpiladola’ loulugan® ampakuenaeye. 
difunto debajo _extranjero batl poniendo esta. 
Nagibéléle ipikiiagan® ampakuenaeye. 
difunto cosas poniendo esta. 
Ibekiitepagan ampakuenae nagibéléle ulubaliye. 
escopetas poniendo esta difunto abajo. 


Ibeapina _ baregan ampakuemat nagibéléle ulubaliye. 
polvora barriles poniendo esta difunto abajo. 


Ibeguaguialisdkugan ampakuemai nagibéléle ulubaliye. 
plomos poniendo esta difunto abajo. 


1 They lay all the dead man’s clothes in his grave. 

2 See fig. 21 a. Olokuilotuba is used to tie around the dead man in his 
hammock. 

*—4 Words only used in songs. 

§ Hen’s eggs are laid in the hammock of the dead. 

* Now one says mast. 

7 Now uaka. 

® ulu = box (trunk). 

* All the things the dead man used. 

10 Now hing. 
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Ibetintali! tdtokiiagan ampakuemai nagibeléle ulubaliye. 
machetes pequefios poniendo esta difunto abajo. 


Ibepanelagan ampakuemat nagibéléle ulubaliye. 
: poniendo esta difunto abajo. 


Ibematulagan ampakuemat nagibéléle ulubaliye. 


? poniendo esta difunto abajo. 
Ibematulekinitagan ampakuemat nagibéléle ulubaliye. 
? _ poniendo esta difunto abajo. 


Ibetipekuankiniiagan ampakuemai nagrbéléle ulubaliye. 
? poniendo esta difunto abajo 


Ibesaipilagan ampakuemai nagibé ulubaliye. 


tirantes poniendo esta difunto abajo 
Nagibe talepinguagan pinangamaide, négatlukarkalimaide, 
difunto mujeres llorando estan rufdo haciendo 
bel Olole® neganlumésendeye. 
con ruido ronco haciendo 
Panakotitiyigan nagibé pinale pinangamaide’. 
murciélagos difunto para él liorando estan; 
kalachiichukolemamai* nagibé  pinale ye. 
silbando estan difunto para él 
Tuleuelitasailagan nagibe pinale pinangamakeydlaktye. 
puertas difunto para él lorando estan. 
Punakotitiyaigan oimakenar nagibé dipalintkuende 
murciélagos conversando estan’ difunto no tendria mas 
ipisogeudaliye. 
Anidi nagibe paka pdsunbadi ibekaemai  suliiidliye. 
nosotros difunto con casa asi viviamos antes 
Anidi pali ndagibe pika- posunbadi ibeknenae ipisdgeuali. 
nosotros difunto con casa vivirémos no mas 


Punakotitiyaigan oimaide, kalachichukolemaiye. 
murciélagos llorando © silbando 


1 Now estinu. 

2 A noise is heard like soor-r. 

3 The bats of the house weep because the owner is taken away. 
‘ A sound heard from the bats. 
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Andi asayla tidkuaenaetatlesunna ndgibé salikastaile, 


nosotros casa cambiaremos difunto no teniamos mas 
kalachtichukolemamai. 
silbando 

Nagibe stliknstaile anga usayladi tippilenae tdtaléle apinniye. 
difunto notiene mds mipara casa quemara_ sol por 
Nagibedi anga  olopilidi apinkanikin  suliuaye. 
difunto mi para lugar sosteniendo antes asi 
Nagibedi anga pal  olopilidi palapinkde  ipisdgeiialiye. 
difunto mi para lugar sostenera no mas 
Punakotitiyaigan nagibé ka pinangamakenanai, 

murciélagos difunto para Norando estan 
kalachiichakilemaiye. 


silbando estan 
U Glepunrguagan otmakali, néle tulupalikiiaibe ditakkendeye. 
mujeres diciendo méle que sabe cancién van a ver 
U Glepungua aipilide na pdsunba iavi tdrba  néenaeye. 
mujer se marcha su casa puerta medio saliendo esta 


Neéletalupalikuaibe! pidsunba iavi  tarba togenae. 
cantor casa puerta medio entrando esta 
Neéletalupalikuaibedt aidigemai pogachi yalakuale. 
cantor acostado esta hamaca en. 
U alepunguadi sunnamakali _—_néletalupalikuaibe kala. 
mujer puso hablar cantor para 
Panga néle paliibetiala panga ddimake pieanti besunnapeétant. 
mi para palitos mi para reunir quiero vos quieres 
Néletalupalikuaibe napalimaiemat inchonapisoguntye. 
cantor contestando asi esta bien 
Ualepunguadi _aipilialiye. 
mujer vuelve de nuevo. 
Néletalupalikuaibe tina tadlepiinguase koleknichi anga 
cantor mujer a (la) llamandoesta mi para 
14 talaabalisa* ditakurgeye. 
agua prepara 


1 The one who knows how to sing masarigal. 
? taula abalisa — river, perspiration (literally blood). Here water is 
meant. 
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Udlepiinguadi  ittalaabalisa  mursitekitichiye. 


mujer agua llenando esta. 
Néletalupalikuaibedt = umola ichakua éisuasaekuicht 
cantor camisa vieja quitando esta 


amolanailaméla ichakiia éisuasaekiichiye. 
pantalén viejo quitando esta. 


Tiiialakine — abalukkekuichi. 
(el) aguaen _ bafiando esta. 


Neéletulupalikuarbe amolatalukkaméla yoasdektichiye. 
cantor camisa blanca vistiendo esta 
Omolanaila  _kiipchichiméla  _— yoasatekitichi. 
pantalon negro vistiendo esta. 
Omélamiisiienamila _pinaisikkekitichi. 
corbata poniendo esta. 
Neéletalupalikuaibedr 6lokiirgina siekiiichrye. 
cantor sombrero  poniendo esta. 
An tina  Dhioigalabali an _ diainikuenae  sdgekitichiye. 
yo Dios camino en yo subir voy ___ diciendo esta. 
Neéletalupalikuaibeds aipilialr naposunba iavitarba 
cantor se marcha su casa puerta medio 
noekuichrye. 
saliendo esta. 
Neéletalupalikuaibedt kinyetage nagibe posunbase 
cantor ha ido difunto casa a (la) 
togekuichrye. 


entrando esta. 


Neéletalupalikuaibedt nagibe pogichi ulubali ardigestkisaye 


(el) cantor difunto hamaca abajo _ puso a sentarse 
dlokanakine. 
(la) silla en. 
Piniyetol vuiala' balr kuagetub ikalkukusa presuls 
camino en nervios de corazon cambiar = sin 
aidigesikisaye. 


sentado esta 


1 That is to say, the path of the dead. 
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Kiidgetub ikadesikisdye pinryetol iudlabaliye. 
nervios de coraz6n pensando camino en. 
Nagibe pogticht alubali néletalupalikuaibedt amola 
difunto hamaca abajo cantor tela 
somékua nikkole®-sigisaye’. 

gruesa pidiendo esta. 
Nélepalibeuala, nikkolesigisaye. 
palitos‘* pidiendo esta. 


T ulemalséso nikkolesigisdye. 
palito duro® pidiendo esta. 
[betintiletotikiia —_ nikkolesigisaye. 
cuchillo pequefio pidiendo esta. 
Tilasalikirgina® nikkolesigisaye. 


plumas pidiendo esta. 
Ibentnnerkiakiniiatula _nikkolesigisaye. 
cera pidiendo esta. 
Olonirbakkitiaisibu nikkolesigisaye. 
hilo blanco _pidiendo esta. 
Néletilupalikuatbeds nouint nikkolesigisaye. 
cantor cuentas pidiendo esta. 
Néletilupalikuaibedi nouini taisibu _nikkolesigisdye. 
cantor cuentas _ blancas pidiendo esta. 
N életalapalikuaibedi ibekikkaguimikatile nikkolesigisaye. 
cantor miageba pidiendo esta 
Néletalupalikuaibedi nelepilibetiala kiamikesigisaye. 
cantor palitos cortando esta 
Nélepalibeuala itdimiesigisaye, béla uilup sakiale. 
palitos cortando esta con mismo tamafio 


1 The meaning is that the one who sings starts to think about the path 
of the dead. He thought of how God has created masalgana to bring dead 
people to the other world. 

(ntk)kole = to call. 

The singer asks for a cloth to work on. 

of masar = arrow reed (cafia brava). 

of slauala = the chonta palm wood. 

They are called this because the feathers are to be changed into the 
hats of the masartule. 


30 


2 
3 
4 
& 
é 


466 
Nélepilibeuala mélaurgana kikkarmakemai molasimékkua 


palitos pedacitos cayendo estan (la) mola gruesa 
niku sega ye.  Neéletitlupalikuaibe nélepaliibeuala ka 
centro a cantor palitos para 
tilasalikirgin uitinnesigisaye, uisdpesigrsaye. 
plumas atando esta amarrando esta 
Nevetilupalikuaibedi nélepaliibeuala ka noiiini naisikkesigisaye. 
cantor palitos paracuentas poniendo esta 
Notini tatsibu natsigrsaye. 
cuentas blancas  poniendo esta 
N életilupalikuaibe nélepalibeuala ka molatoals 
cantor palito para vistiendo 
ibekikkagiimikatale bé méla kakisal:, bega mola 
mageba su. camisa convertido vos para camisa 
pirgimikaliye, 
pintando 
Neéletilupalikuaibe nagibe wpdgacht ilubali nélepalibeuala 
cantor difunto hamaca abajo palito 
ogirmikkalrye. 
poniendo 
Neéletilupalikuaibedi nélekélikua nikkolesigisaye. 
cantor cacao pidiendo esta 
Neéletilupalikuaibedi nanélepalibeuala akkdloaliye?. 
cantor palitos convirtiendo esta 
Nélepalibeuala _titloaliye. § Nélepélibelele® kasdaliye. 
palito dando vida masariule se convierte 


Michi  Olonirualibet _kasdaliye. 
se convierte 
Michi lele  Oloikdili® —kasdaliye. 
se convierte 
Michi ele  Olottkui®  kasdaliye. 
se convierte 
1 The spiral-formed painted ornaments on the little sticks are changed 
into shirts. 
* The singer changes the pegs to souls. 
® masartule = helping spirit. 
4~® Names of the masartule. There are eight men and three women. 
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Machi —iléle = Oloekasuali! _—kastialiye. 
se convierte 
Machi lele Maniekasuali? _—_kasdaliye. 
se convierte 
Machi lele Milsdso® kasdaliye. 
se convierte 
Michi lele = Oloainikdlilele* kasialiye. 
se convierte 
Machi lele = Mainiainikalilele® kasdaliye. 
se convierte 
Punaiiaga Olottdils® kastaliye. 


mujer » se convierte 
Punatiaga Olotikiid’ kasdaliye. 

mujer » se convierte. 
Punatiaiga Manitikui® kasaaliye. 

mujer » se convierte 
Neéletulupalikuwarbeds palimaryesigisdye. 

cantor empieza a cantar 

Nélepalibelele tandestgisaye. 

masartule consejando 

i dgibe pirbalélegan arguatdémadladi palionikkoe 
difunto almas lo que cayeron estan listas 
ansogepukkiiamalanaye. 


para hacer subir. 
Kiiéna pirbaleledi® dpétakinemalaye nélepalibeléle tandesigisaye. 


Ningtn alma no debe dejar masartule  consejando.?® 
Nagibe pirbaléledi opéetakinemalaye opéetakinebetakele 
difunto alma no debe dejar dejamos si acaso 
negapilidi tiloedi kudo siliiiaye.l 

lugar ruido hara asi sera. 


Neéletilupalikuaibedt nélepalibelele nandesigisdye. 
cantor masartule consejando esta. 


1—8 Names of the masartule. There are eight men and three women. 
®* Here it is said that the deceased has many souls. 

10 It is the singer who gives »sadvice». 

11 If we leave behind any soul of the dead it will make a noise, 
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Ualepunguase tPuedule onidedimalatdi -purbalelegan kiiena 
mujer a bravo lo que hizo almas ningun 
[enfermedad] 
6pétakinemalaye. 
dejamos si acaso 
Pela = kali pirbalélegands édimakendae nagibekala. 
todo para cosas almas reunir haciendo difunto para. 
Péla kala purbalélegand: dénakkée ansdgepukkuamalanaye 
todo para almas hacer subir nosotros estamos diciendo 
Néletilupalikuad: nélepalibeléle tandestye. 
cantor masartule consejando esta. 
Nagibekala dlotlupil: nukkumaketule  kitichikiiektiichi} 
difunto para tumba cavador vinieron. 
\ 
Nagibe imkiagan artdémat maniésatilu nukkusegaye. 
difunto cosas poniendo cayuco centro a(]). 


Ndagibe kala uukacht ésigléalikuye. 
difunto para hamaca soltando. 


Ndgibe kala punakotitiyatgan oimaide 
difunto para murciélagos ruido haciendo 
pinangamakkenanai kala chitchukolenanat. 
llorando estan para silbando estan. 
Nagibe dipalinikkiemala rpisdgeualrye. 
difunto tendra més nosotros asi sera. 
Tuleuélitasayla nagibe ka pinangamakektiichr. 
puerta difunto para llorando esta. 
Nagibedi palinikkumala tpisdgeuali ye. 
difunto no entrar mas asi sera. 
Nagibeka avpiliali maniésatluséga. 
difunto llevaron cayuco al. 
Tilentkkiarkiasgatilegan pant nagibe apitikals. 
Espiritus malos mi difunto puso a ver. 
Nélepalibeléle nagibe tanaals iprsina ulale pant 
masartule difunto consejando por que razon VOS 


1 There are special persons digging the graves. Such a digger = nabl- 
giselt. 
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pina tobekikuepie. Apinkdgiaiidla!  dtaryémai kagiiala 
tenga miedo palo golpeando palo 
pippim ikemat nagibe trtialeye. 


movimiento haciendo difunto para defenderlo. 


Tulenikipuglugan paninagibe apitigals apinkagiatala 


Espiritus malos mi muerto puso a ver palo 
étaryémai; kagitadla optppimakémai  tilegala tikkusadlumusti- 
moviendo palo moviendo espiritus malos 
likiialélegan pant niigibe apitikals apinkagiudla 

mi difunto puso a ver palo 
dtaryémar kagiuala épippimikemat. 
moviendo palo moviendo. 

Maitulegan pani nagibe apitigals ipisiinna ulale 
diablos mi difunto puso a ver por que razén 
pant pinakiglikupie tpisunna ulalepanietobekugiepie, 

vos tenga susto por que razén tienes miedo 
Gpinkagiiualagan otaryémai kagitidlagan opippimakémai 

palos moviendo palos moviendo 

nagibe iriidguale ye. 
difunto 
Andi Neélepalibelele sititikkunapie natipi  kingituleandisoge 
soy masartule el ultimo soy valiente 
natipr. 
Nélepigasilele anki talpiloded:® anki michoteds 

Venus mien guerra hizo mi en 

andipte nati prye. 


se hizo valiente 
Nadgibe stkkipie tula salikiirgina oniemai tula 


(del) difunto cerca hacia sombrero haciendo _- salir 
salikurgin pippimakemar  tulasalikiirgina néitamakemaiye. 
sombrero brillar haciendo sombrero flameando esta. 
Manvrésailu nikkuabdlatdise néigibe megende. 
cayuco centro en el difunto va acostarse. 
1 A tree. 


2 Now the word péla is used for war. Venus used the masal to make 
arrows when fighting against the evil spirits. 
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Kiluléletluitdils 
lagarto 


sunnakolenar 


ant 
esta mi 


nagibe 
difunto 


apitikals. 
(que) puso a ver. 


Oliaga miglilégenai? Oliga miiglimakkenai2 Oliga sanilegenai? 
Oliga sanimakkenai Olaga millulekenai.® Oliga miillumakenai.* 


Cimmigan aidenai.’ Cimmigan ainasimakenai.® Cimmi 
patas patas pata 
uurmakénat Ciimmi argobenai.® 
haciendo ruido. pata 
Esapiinnikiidlagan surmailégenai.'° 
cola 

Esapiinnikiiitlagan  siillemakenai.™ 
cola 

Esapiinnikitiadlagan néiiamakenai.'® 
cola 

Esapinnikiiiadlagan titamakenai.'* 
cola 

Esapiinnikitialagan ieiuelegenai.™ 
cola 

Kilulélenitir pagiléle pant nagibe apitikestye. 

raya mi difunto esta viendo. 

Iptsunnailale pani pinatobe kukueptemarye. 

Por que razén miedo tienes 

Aptkagiatidalagan détaryémar kagiatdlagan pippimakémas 

palos mover haciendo __ palos brillar haciendo 
nagibe tluidleye. 

difunto defendiendo. 

Tilasalikurgina oniemat tulasalikurgina pippimakemai 

sombrero salir haciendo sombrero brillar haciendo 

tilasalikiirgina netamakemat nagibe sikiprye. 
sombrero flamear haciendo difunto hacia. 


1-9 Movements of the cayman. 
translation to Spanish. 

10-14 Different movements of the tail of the cayman. 
Spanish words for them. 





No equivalent words can be found for 


There are no 
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Kiluululélenalililélegan' pant nagibe apitikkenai?. 


tiburones mi difunto viendo estan 
Aptkagiuadlagan dtaréymar kagiatialagan pippimakemas. 
palos haciendo movimiento palos brillar haciendo 
Kilutluleliagilel® pani nagibe apitikkenai ap kagiailagan 
bufeo mi difunto viendo esta contra palos 
dtaryémar kaguatialagan pipmmakemai. 
viendo mover palos brillar haciendo 
Kilulelansiilele sasligs siislegemat pani nagibe 
sirena cabello largo esta mi difunto 
apitakemat apt kagiatiadlagan taryémai kagiaiidlagan 
viendo esta contra palos moverhaciendo _palos 
pippimakemai nagibe iruale. 


brillar haciendo difunto para denfenderlo 
Kililéleammakiinuaninagan pani  ndagibe apitigali apm 


tortugas mi  difunto viendoesta contra 

kagiatidlagan dtaryémar kagiatialagan pippimakemat 

palos mover haciendo palos brillar haciendo 
nagibe truale. 


difunto para defender 
Kilidélemitilega@lakilululelee pani nagibe apitikali api 
mi difunto viendoesta contra 
kagiatidlagan dtaryémar kagiatialagan pippimakemai 
palos mover haciendo palos bnillar haciendo 
nagibe iruale. 
difunto para defender 
Kililelemitilegalandlululéle’ pani nagibe apitikali api 
mi  difunto viendo esta contra 
kagiaudlagan étaryémat kagiatialagan pippimakemar 
palos mover haciendo palos brillar haciendo 
nigibe iruale. 
difunto para defender 
1 Now nali is the word used. 
2 These are the souls of the animals which are found along the way 
where the dead person is brought in the canoe. 
3 Now wagi. 
4 Sea animal. 
5 A fish. 
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Kilulelemitilegala' iaiiistulegan pani nagibe apitakali 


sardinas mi  difunto viendoesta 
apr kagiatdlagan étaryémai kagiaiialagan 
contra palos mover haciendo palos 
pippimakemai  nagibe truale. 


brillar haciendo difunto para defender 
Esaiidlakirrikirrilele® tulamakenai mitilegala  itinistuleki 


pescando mar animal = sardinas en 
tlekinenar apr kagiatdlagan étaryemat 
comiendo estan contra palos mover haciendo 
kagiatdlagan pippimakemar nagibe truale. 
palos brillar haciendo difunto para defender 


Esaiialapanelatilegant tilamakenai mitilegdla  iiiiistileki 
pescando mar animal sardinas en 


tlekuenai/pitlusdenat. 
comiendo/estan 
Uedina® kilukiiedulilele/ka tulamakenanai na _ naigibe 
estos espiritu malo para pescando mi _ difunto 
ianali ipisiinnailale panikiglikuenae. 
consejando por que razon tienes susto 
Esaualakorinasailagan® tulamakenat manisiiki pa _piirdigenai 
pelicanos pescando platared con sabullandoesta 
pant nagibe apitakal apt kagiatdlagan  dtaryémat 
mi  difunto viendoesta contra palos mover haciendo 
kagiatalagan pippimakematr nagibe truale. 
palos brillar haciendo difunto para defender 
Tilatercinadiial 8e pega maniesaulu pikemai. 
rio a(l) vos para cayuco -—_—cruzando esta 
Ibektimigan opinyémai mipils uéemat miupili 
canaletes remando estan mar echando agua’ mar 
pikimaumikemai miapili piditiryemai.® 
haciendo pequefios remolinos mar 
1—2 Sea birds. 


3’ Sea animal. 

“ Refers to the birds which are fishing for the evil spirit. 
5 Now korgi. 

* Another movement. 
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Tilauerkinadiuala kiikase miniesaulu pdkéemai. 
tfo orilla a cayuco  cruzando esta 
Ulukkatintile! pant nagibe apitakést. 
ami  difunto esta viendo 


Uedi kilukiiéduliléle initilikiia ipiikala pepinnisa 


Este espiritu malo animales no deotraclase tu criado 
petikeuali  nagibe  taluanaekitichi?. 
te veas difunto consejando esta 
Pani peptnyetula® ka kisaiieye. Pani pinyetula udga 
mi a vos para convertido mia 
sibuga* kitsatiéye. 
convertido 


Pani puruasayla ka kiusa ueye. 


mi a viento para convertido ha 
Pani tataniasayla’ kisaiiéye. Nagibe nanaalr kttaye. 
mi a convertido difunto vos consejando esta 
Esatiala lukka taputapugan nega  ibekiesi pant 
pajaro garzas espiritus viviendo esta mi a 
nagibe apitakkést api kagiatialagan otaryemart 
difunto viendo esta contra palos moviendo 
kagiatialagan pippimakemat nagibe truale. 
palos brillando muerto para defender 
Tulauerkunadiuala papéega nikkiiemai. 
rfo vos para subiendo esta 
Kilu tuinasaylagan pant naigibe apitakali apr 
elefantes espiritus ami difunto viendoesta contra 
kagiatialagan dtaryémai kagiatdlagan pippimakemai 
palos moviendo esta palos brillando esta 
nagibe truiile. 


muerto para defender 


1 Martin pescador? 

2 These are the animals of the evil spirit. 

3 An invisible thing. 

4 Invisible thing. 

5 tata nia sayla signifies a spirit, father devil chief. 
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Tilasalikurgina Gniemat tilasalikurgin pippimakemai 
sombreros echando sombreros brillar haciendo 
tilasalikurgina nétamakemar nagibe stkipn. 
sombreros flamear haciendo difunto hacia 
Ipisiinnailale pani piningakuepiena  nagibe trudile 
por que razén mia quiere Jlorar difunto para defender 
kagiaiidlagan dtaryémai kagiatidlagan vpippimakemai kite. 


palos moviendo palos brillando 
Ulukka  tittilisayla* pani = nagibe —_ apitakesi. U ricedi 
ave mia difunto viendo esta este (de) 
papapirba sdgest!. 


Dios (el) alma representa 


Papa dbagan pinnisa — sdgeye’*. Papa kiegi piirba 


Dios cuerpo’ creado _ representa Dios corazén alma 

pinnisa sdgesisaye®. 

creado representa 

Kala _ tittilitalkdlesiye. Papa iitala = pi ___—patitakesi*. 
Cantando esta Dios camino solo viendo esta 


Nagibe ka ubogénde nega pilitlubaliye. 
difunto para entrando abajo de la tierra. 


Négapilipikke séga peka ubogende. 
capa cuatro a (la) vospara entrando 


Nélepalibelele na  nagibe  tandekuichiye. 
masartule su. difunto _ consejando esta. 

U edi pa pa dloditialadi makkilesa. 

Este Dios oro rio ve 


Papa  Olodiiiala se pega _ aardéenate. 
Dios oro rio a vos para baja 


1 Ulukka tittilisayla represents God's soul. It is said that God created 
this bird out of his own soul. Now it is called kika. This birds gives 
warning when danger threatens. 

2? This bird was formed out of God’s body. 

3 Kuegi. This bird God has created out of the soul of his heart. Because 
of this the bird knows everything that happens. It is not eaten, only 
used as a medicine when they try to acquire more knowledge. 

‘ This bird is only looking at God’s river (way). 
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Uegi  iiriiedulegan  pesaesuli — sogena.! 
asi enfermedades vos si no ha hecho 
U egi pe Papa Olodiiialadi tikkenae tpisdgeudlinaye. 
asi vos Dios oro rio no veria de este modo 


Neélepalibeléle na nagibe tuandalikuye. 


masartule su. difunto consejar puso. 
Andi pega posinba nase paliptriende ipisogeualt. 
yo vos para casa a (la) no volveré 
I pisiinnailale paniga pinanga tarkikiuepie na 
por que razén mi para quieres llorar su 
nagibe uanalikuye. 
difunto consejando esta. 
Papa Olotitiala pani ttisane na nagibe 
Dios oro rio vos ya has visto su difunto 
anal. 
consejando. 
Papadi- michitiagan ta  dloditiala niegan meésisa 
Dios nietos antes oro rfio buenos ha colocado 
pelikesialitiaye 2 


tu has visto. 
Papa maudlagan aindekiemat pel dlotikketiyob:. 


Dios rios subiendo con oro parecido 
Laiialagan aitikkarmaikemai. 

rfos brillando estan. 
Laittialagan aipippimakémay. 

rfos luciendo estan. 
Papa 1audlagan aindekiemat pela dloauptligana 
Dios rios subiendo esta con oro de polvos 

kitdle dloau piligana aipippimakémai dloauptligan 

parecido oro polvos luciendo estan oro polvos 
aitikkarmakéemai pel élo kidle. 
brillando estan con oro semejante. 


1 The illnesses will not attack you. This is said by the masartule in 
order to console the dead. 

2 You have seen that God has placed the gold river here for the benefit 
of his schildren». 
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Papa iaudlagan ainakkuemai pela maniaupiligan 


Dios rfos subiendo con plata polvos 
kiiale  méniaupiligana  aitikkarmakemai =maniaupiligana 
parecido _ plata polvos brillando estan plata polvos 


aiptppimikemai bel mani kudle ye. 
luciendo estan con plata semejante. 
Papa iaiala yalabali dlotiitubagan pikenie nega 
Dios’ rfo_ al orilla oro palabras hilo en contacto con 
dlopinarkabanégase.! 
oro cementerio a(1) 
Maniiiitubagan pakenatr nega dlopinarkabanégase. 


plata palabra hilo cruzando oro cementerio 
Papa iatialagana aindikiemai pel dlourua 
Dios rios subiendo esta con oro platanillo 
tanakidle dlour iasaylagan aipinenat pel 6lovab:. 
semejante oro platanillo moviéndose como de oro 
Olopirua apini uruasaylagan urmakenai bel 
oro viento por medio platanillo silbando como 
kalilikuale. 
cigarra como. 
Olopiirua apini uruasaylagan imakenai pel 
oro viento por medio platanillo haciendo como 
dlolokitiale Olouruasaylagan akiemai  dlopiirua 
cigarra (grande) como oro platanillo acostando oro viento 
paliye. 
por(el) 
Papa taualagan ainikkuemar pel dlosiugana 
Dios rios subiendo esta con oro higuerones? 
kuale. 
parecido. 
Papa twitdlagan aindkkuemai dlosiusaylagan pitlamaide 
Dioscaminos (rios) subiendo oro higuerones grupos estan 
olosiiu Etinigan dirbimaide Etiinigan 
oro higuerones sus frutas redondos estan sus frutas 
kiamumaide. Olopiirua negapalimaide takedipali 
redondos estan oro viento soplando cuando 


1 On the shore of the river there is a gold thread which leads to the cem- 
etery. 
2 A big tree. 
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suuéuinigana pa kikkarmakemai, suuéuinigana 
higuerones frutas con  cayendo estan higuerones frutas 
pa arguanemai.! 
con cayendo estan. 
Tilaterkinanégakine pule pant négasichikidle 
la tierra en mucho de mi obscuridades 
tulumarde. Nélepalibelele nandagibe tiandekiichiye. 
entrando de secreto masartule su difunto consejando esta. 
Pani néegasichikudle tulumakesoge kudle ki 
vos _ (en las) obscuridades _ihas andado asi en 
tetegua apimailegoe kute ki telégua 


(ella tu) cabeza golpearan (lasfrutas) asi en (ella tu) cabeza 
apitaryde kuie. 


quebraran asi. 

Uedi ipiikalele petu pinnisa petakeualiye. 
Este no es otra cosa vos ante criado Vos va ver 
Uedi udlepiingua ablis suliiaye. 

este mujer (la) sangre solo es (de) 

Sigta dloptirua pogikiemaidikine dlosiueuinigan 
Un poco oro viento calmando en oro higueron frutas 
pogikiemaidikine igtailusii nikkiiende pani  solapali 
detenidos un poco canoa subiendo mide _ después 

dlosiuciini pali kikarmakemai. 
oro higueron fruta otra vez = cayendo esta. ; 
Igiailusii panga nakkiiemarye papa taualala 
canoa para mi subiendo esta Dios rio 
yalabali. Béla kaliliktdle iatadla imakémaiye. Béla 
en el con cigarraruido rio haciendo con 
dlolokuale tauala i imakémaiye. 
cigarra (grande) ruido rio _— sofiando esta. 

Olomakku selegemat bel olotikediyobr- 
oro espuma (del rio) llevado esta con oro parecido 
Bel dlolokiidle olomakku 
con cigarra (grande) ruido oro espuma (del rio) 

imakéemarye. 


sofiando esta. 


1 For different ways of moving ones eyes, as well as for how trees, fruits, 
animals and so forth move, the Cuna Indians have a lot of special verbs, 
which cannot be translated to European languages. 


478 


Iguatlusui! pega nikkuuemai pega naikikusapie 
Cayuco largo vos para subiendo’ vos para detener 
’ sult bega iguailusur nikkuemaie. 


sin vos para cayuco largo — subiendo esta. 
Papa iatidla ydlabals tilutukkiala® totékiiagan 


Dios rio en el » pequeiios 

sunapintu kolekttichr. 

antes de mi parado estan. 

Udlepiingan niuéegana tikediyobi pani niigibe 
mujeres bonitas parecidas mi muerto 


tal Gpitikeydlaki. 
viendo paradas. 


Ibi — naigibe ings  aintkkietanidibe  ulutikualepiungan 


cual difunto mien quienes que viene » -mujeres 

ovmaide. 

diciendo 

Ulutikuadlepiingan oimaide bel ibekikagiiamikatule ki aki 
» -mujeres hablando con mageba en cara 

nirsdpalepr. 


pintadas todas 

Tulatérkinanegakine pani tilaleleibégiia solapali ualepungua 
en la tierra vos curandero después mujer 

tbekiude sogele pant itlutukuudlapiingan palikadokiaye. 

vivido si has vos » -mujeres va a abrazar 
Tilaléleibeg ia sdlapali udlepiingua ibekude silile kh 

(del muerto) curandero después mujer vivido no- en 

pant uiailégosialt pant nietaraintikgoe kuie. 

ami  castigar no a mi bueno subira asi 

Olutukkuiala* ipidkala bets pinisapatikenals eds 

no otra cosa vos ante fué criado esta 

uadlepingua purba tirkutchikide sulitaye. 

mujer imagen esta convertido asi 

1 A canoe without keel ressembling those which the Chocéd use. 

2 A tree. 

3 If after the medicine man’s death you have lived with his wife and 
you try to embrace a woman she will be changed into a tree and this tree 
will be taken up in the air by a wind. 

“A tree. 


Part D. 


On Illnesses and their Treatment, Medicine 
Men, Prescriptions and Medicine Songs. 


Nordenski6dld did not have time to put into any final 
order this large section of the Cuna manuscript, which fact is evident 
from the »notations concerning medicines» in the following. The 
largest part, the various prescriptions, he had planned to assemble in a 
special section with pure Cuna texts but I have in presenting the mater- 
ial followed the principle which I have used throughout, of placing 
the Cuna texts with the sections to which they belong from the 
standpoint of contents. They are therefore published in succession 
at the end of this chapter. 

In two less extensive studies Nordenski6dld_ has himself 
earlier treated in a preliminary way the parts belonging to this 
part of the Cuna material. They are: »Cuna Indian Conceptions 
of Illnesses» (1928 c), and »Faiseurs de miracles et voyants chez les 
Indiens Cunar (1932 c). 

To Nordenski6éld’s_ short chapter on illnesses I have 
included as an appendix some data of value in this connection from 
the report of a Survey of Health conditions in several towns of San 
Blas Intendencia which was compiled by the U. S. Army Medical 
Research Board, Apr. 29—May 4, 1936. The research brought out 
among other things the point that the percentage of malaria 
infected was significant even on the islands, a fact which does not 
appear from Nordenski6édld’s text. ED. 


I. Illnesses. 


The Cunas make a distinction, as we shall see from what 
follows, among the numerous illnesses or, more correctly, 
illness demons. With which of our illnesses these should be 
identified it is not easy to say. In great sections of the 
mainland malaria is a virulent plague and it is surely in order 
to avoid this that the Indians to a great extent settled on 
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the islands off the coast. When the Indians in Ailigand 
during the rebellion of 1925 moved to the mainland in order 
to be able to save their women and children by hiding them 
in the forests in case of an attack from the Panamanians, 
many were taken sick and in six months a hundred and forty 
people had died. The Indians made a similar migration 
from Usttupu to the mainland but they were not able to last 
out more than six days. 

The migration from the coast to the islands has had great 
significance hygienically and has in large measure contributed 
to the salvation of the Cuna tribe. 

Defective individuals are seldom seen. Pérez knows of 
only one man on the San Blas coast who is blind. He has 
never seen a cross-eyed person. ‘There are several who have 
become one-eyed through accidents. There is one man who 
is a deaf-mute and one woman whot hrough illness has become 
mute. In the village of Ailigandi there are three idiots and 
in Ustupu one. 

Pérez knows of three epileptics, one in Carti, one in 
Usttipu and one in Tupile. It is said of this illness, which 
comes from the wind demons (it is treated exhaustively in 
one of the documents) that if a person faints and does not 
receive medicine he will faint again and again throughout 
his life. | 

Whether cancer exists among the Cunas Pérez does 
not know. He has never, among the Cunas proper, seen 
any attack of illness which he considered to have been ap- 
pendicitis, of which he first learned in Panama City where 
it is frequent among white people, half-breeds and Negroes. 
A Cuna Indian in Nargana who had been long in Panama was 
taken sick with appendicitis when he was home on a visit. 
He was sent to Panama where he was operated upon. If 
it is correct that appendicitis does not exist among the Cunas 
in their native country it is a point of great interest. It 
should be investigated more thoroughly. The Cunas who 
live in Panama appear to be very susceptible to tuberculosis. 
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Venereal diseases contracted in Colon or Panama do exist 
but they are said to be cured very successfully by N éle. 
The latter claims to have cured a gonorrhea case in fourteen 
days. Struma is unknown. Of the intestinal worms, pin- 
worms and ascarids are found, but not tapeworms. 


Appendix: Extracts from »Report of San Blas Medical Survey». 


»The Intendencia of San Blas is a strip of land two to 
ten miles in width from seashore to coastal mountain range 
and extends from Pto. Obaldia at the Colombian border to 
the Province of Colon at the San Blas Gulf and Madinga 
Bay. Along its shores are many islands, all flat coral for- 
mation except Pinos Island near Sasardi, which is a small hill 
separated from the mainland by a narrow strait. 


Many of the islands near the shore are covered with man- 
grove without any dry land. The tidal flow in such is prob- 
ably sufficient to prevent mosquito breeding, but in many 
areas mangrove extends from the shore for considerable 
distances toward the higher ground inland and thus should 
afford breeding places for such species as A. tarsimaculata, 
a known malaria vector. Streams from the mountains also 
offer facilities for mosquito breeding, especially for these 
species which prefer shaded water.» 


»Hygiene and Sanitation. — The personal hygiene and 


1 This survey of health conditions among the Cuna Indians was made 
April 29—May 4, 1936. The report, signed by George R. Callen- 
der, Lieut. Colonel, Medical Corps, President of the Board, has been 
kindly placed at my disposal by Mr. Fred McKim, Executive Office, 
The Panama Canal, who having been asked by the Admiral of the Special 
Service Squadron of the U. S. Navy, Rear Admiral Georg J. Meyers, 
acted as guide and contact man with the Indians. Mr. McKim has 
through repeated and thorough studies an extensive experience with the 
Cuna population and their current conditions. I am very grateful to him 
for this material. ED. 
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sanitary practices indicated above! certainly do not favor 
the spread of intestinal diseases, though such could, and 
according to the rather uncertain symptomatology given by 
the Nele de Cantule, have occurred. It is difficult to con- 
ceive how hookworm and schistosomum could flourish under 
these conditions as their life cycles would be interrupted in 
many ways. Insect-borne diseases are in a different category, 
for though there appears to be little opportunity for mosquito 
breeding on the islands, unless it were Aedes species in the 
water gourds, the habit of going to the mainland with its 
streams and marshes, before dawn and returning after dark, 
offers abundant opportunity for the transmission of insect- 
borne diseases. Considerable numbers of these Indians serve 
as mess boys at Army posts and while there many pick up 
diseases in mainland villages and the cities of Panama and 
Colon. 

Examinations made and Shecimens Collected. — Blood 
smears and blood slides were taken from volunteers in the 
villages Sasardi, Portogandi, Tigre, and Nargand. Blood 
smears were taken and spleens palpated by Major C. R. Glenn, 
on a later trip from the villages of Perme near Pito, southeast 
of Sasardi from Pinos Island, and from Porvenir. Cigarettes 
and candy presented after examination and taking specimens 
resulted in obtaining the necessary volunteers. 

At Sasardi, Portogandi, Tigre and Nargana the spleens of 
boys 3 to 15 years of age were felt, while eyes and teeth 
were examined, and vaccination scars recorded. An accident 
to the plane eliminated a contemplated second day at Porto- 
gandi and prevented a more thorough survey there. The 

1 This refers to a previous passage in the report where it says: »Houses 
are laid out with considerable regularity and the spaces between, narrow 
alleys to 20—40 foot streets, are kept immaculately clean. Even the 
dejecta of dogs is picked up on leaves as soon it is noticed and is then 
thrown into the ocean. Bathing is in thatched shelters in or near houses 
or on the beach. They also enter the ocean to defecate and throw into 


it trash, garbage, and other offal. When at the farms on the mainland 
such materials are buried or thrown into dense jungle.» ED. 
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table appended shows the incidence of infection with malaria, 
filaria, Chagas’ disease, syphilis, and yellow fever immunity 
as found in the examination of a relatively small number of 
these people. [Table not printed here. ED.]. 


Protection against smallpox appears to be fairly good at 
Nargana and Portogandi but less than half those examined 
at Sasardi and Tigre showed recognizable scars. 


About 75 per cent of children between three and ten years 
of age show granular lids, especially the lower, though there 
was little blepharitis. This condition was not seen in infants 
and gradually decreased with increasing age, leaving a pale 
palpebral conjunctiva as though the submucous coat was 
thickened and vascularity decreased. No definite trachoma 
was seen. It is possible that the greater exposure to sea 
water as age progresses serves to eradicate the condition. No 
definite cause was evident. 


The large jaws give plenty of room for the teeth. The 
teeth of the primary dentition are often widely separated. 
These show an unusually large amount of caries. The se- 
cond dentitions, though often starting with many teeth in 
poor alignment, eventually are, for the most part, even and 
show little caries. Attrition changes are evident from the 
third decade on and are noticeable in the incisors and cus- 
pids but scanty in the bicuspids and molars. 


Periodontoclasia was noticeable by its absence though in 
men 50 to 60 gingivitis with swollen purple gums and little 
retraction was rarely seen. Older men showed considerable 
staining of the teeth. Smoking is universal from babyhood 
when they can get the weed, though little smoking was 
seen unless we produced the smokes. . 


Malana. — Practically all the parasites found were P. 
vivax. This corresponds more closely with what is found 
in islands like Puerto Rico than the findings in the natives 
in and around the Canal Zone, where the proportion of P. 
falciparum is much higher. Malaria is known to be rather 
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prevalent in Darien and these people can easily receive their 
infection on the mainland!. 


Filariasis, — Filariasis is known to be frequent in Darien 
and San Blas as well as in other parts of the Isthmus. In 
San Blas big legs are reported, especially in the vicinity of 
Playon Chico, but no manifest filarial disease was seen by 
the Board. 


Chagas’ Disease. — The incidence of Chagas’ Disease is 
about that already determined for interior villages in Pa- 
nama by the survey now under way by the Gorgas Memo- 
rial Laboratory and the Army Medical Research Board. 
Species of triatoma are scattered rather widely so far as 
present information shows. 


Syphilis and Venereal Diseases. — There is little evidence 
of venereal disease. No stigmata of syphilis in the form of 
scars, eye or tooth changes were seen. No blind eyes were 
seen that were not accounted for by accidents. 

The three single-plus Wassermanns are suggestive of in- 
fection but only one full positive was found. This case, 
however, was a man 26 years of age or about the age when 
these people hire out as mess boys and are away from their 
homes. Due to the small numbers examined, there are no 
significant differences in disease incidence in the various 
towns. 


Yellow Fever. — The yellow fever mouse protection tests 
were done by Dr. J. H. Bauer of the Yellow Fever Laboratory, 
International Health Division of the Rockefeller Foundation, 
through arrangements made by Dr. P. J. Crawford, represen- 
tative of that Division in Panama. 

The positive test in the child of 9 is of great interest and 
to lesser degree the positive results in two persons age 25 and 
one age 21, for no authentic reports of yellow fever originat- 
ing in Panama have been made since 1907. The proximity 


1 Mr. McKim writes me that the malaria must be a very benign type. 
since the Indians are seldom sick enough to take to their hammocks. ED. 
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to Colombia, where at least the jungle type of yellow fever 
is known to be present, makes it reasonable that there should 
be an extension of the disease to neighbouring Darien and 
San Blas. 


Summary. 


A Survey of health conditions, including certain laboratory 
examinations of a relatively small group of people, indicate: 
a. An infection with malarial plasmodia, almost entirely 
Plasmodium vivax, of at least 49 per cent. 

b. An incidence of Chagas’ Disease of about 3 per cent. 

c. The presence of syphilis but not obvious evidence of an 
appreciable incidence of venereal disease. 

d. An incidence of filariasis (Ozzardi type) of 15 per cent. 

e. A positive mouse protection test for yellow fever of 32 
per cent, including one child of 9 years, indicating the 
presence of this disease within the past few years. 

f. Inadequate smallpox protection, especially in the smaller 
towns. 

g. Absence of evidence of trachoma, though granular con- 
junctivitis is common in children from 3 to Io years 
of age.» 


II. Notations Concerning Medicines; Baths, 
Hygiene, etc. 


A bird similar to the kingfisher was originally the head of 
one of Ibelele’s arrows. ‘This arrow-head was changed into 
a bird. Therefore the Cunas use this bird as medicine. They 
burn it to ashes and place a little of the ashes below the 
point of the harpoon or the arrows. They also eat the bird 
in order to become skilful. When Pérez was small he 
also ate such a bird. The red variety is not used because 
it is dangerous, it causes vomiting. The large variety is 
not used either for then it would become a pest. They use 
only the kind with a white breast. They should eat these 
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birds when Venus is visible in the sky. Venus is a good 
hunter. 

Pérez believes firmly in the value of the medicines of 
the Cuna Indians, even in those designed for hunting. A 
real investigation would probably show that many of them 
are of some value. 


The belief in medicines howewer is not so strong among 
the Cunas who have been out in the world. Pérez has 
told about how one of these became converted. Charles 
Robinson, the chief in Nargand, was once taken 
very sick and one of his two wives went to an inatulédi and 
requested him to come and help the sick man. The man 
showed her his healing materials, quoting Robinson 
who had said that »all these rotten medicines are no good» 
and refused to give her any help. When he saw that the 
woman began to weep he however made ready a little med- 
icine which she was allowed to take home to her husband. 
The latter took the medicine and became well and from 
then on even Robinson has believed in the medicines of 
his people. 


Ideas about fever. »Otammipoet» means to make cool. 
One uses certain medicines in the baths and explains it 
thus: with the medicine the coolness goes into the water. It 
is not the water which becomes cold but by this process 
the fever is made to go down. Even pirba has fever, 
likewise kirgin. 


Diagnoses. Every symptom of illness is regarded as having 
a different cause and must be treated in a special way. Pé- 
rez has heard of a hundred and twenty symptoms for the 
same illness. Néle takes no payment for a diagnosis, only 
for the materials of healing. It is a new idea that the ab- 
sogédis should receive payment. 

One must pay in order to become a medicine man buta 
son does not pay his father if the latter is already a 
medicine man. 
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Sometimes the medicine man comes with a pupil to a sick 
person. The pupil may sing and the medicine man sits si- 
lently beside him. When the Indians are learning songs they 
use picture-writings, but eventually the pupil is required to 
recite the song without the help of the picture-writing. All 
of ¥Pérez’ prescriptions are translations from picture- 
script. When Pérez pointed out to three medicine men 
that their versions of the &kidléle song were different, each 
one maintained that the others did not have the right ver- 
sion. Each insinuated, as is often the case with those who 
profess to know a great deal, that the others were less tal- 
ented than he. 

In order to be recognized as an inatulédi, absogédi etc. 
one must undergo a thorough examination. Bits of bark 
of all different kinds of trees, seeds, etc. are mixed together 
by the teacher and it is up to the pupil to identify each 
one and to tell how it is used. If the pupil passes the exam- 
ination the teacher makes public the fact that he is now 
a competent medicine man. 

An Indian who was bitten by a snake developed some kind 
of decomposition in the foot so that the toes fell off. He 
lived like this for thirty years and went to various medicine 
men but none could cure him. He went even to a Chocé 
medicine man by the upper Rio Acandi. 

An Indian who had both hands cut off above the wrists 
was completely healed by N éle and the other medicine men. 
A young man who had broken his arm so that the bone 
stuck out could not, on the other hand, be helped by the 
Cuna medicine men. He was taken to Panama. 

About the taking of much medicine. Inanisu is a very 
poisonous root, and an uncle of Pérez’ mother used too 
much of this in order to vomit, and she died. The same 
thing happened to an uncle of Pérez. The root is used 
as dog poison. It is never poison for wild animals. 

A woman in Usttipu was very brunette and in order to 
become more blond she bathed too much with a medicine 
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prepared from the fruit of the balsa tree and the wood from 
the same kind of tree. Before this she had had children of 
ordinary color but now she had white ones (albinoes). 

Boiled water with plants added to it is used for painful 
wounds. Coconut fat is used as a laxative. 

In Usttipu there is an eye specialist. He bathes the eye 
with water into which certain herbs have been laid after 
having been ground and filtered. A cloth is used as a filter. 
It is in order to give sharper sight (ibia eye, okannoe give 
strength). Even rose water is used for the eyes. The thorns 
are used against rheumatism. 

Necklaces are used with medicines only in cases of illness. 
Generally necklaces are only for decoration. 

Arrow reed, masar, is used as a medicine for catching 
fish. Bits of this are placed in the water when one bathes. 
When an American warship ran aground on the Cuna coast 
the Indians took everything from it that could possibly be 
used as medicine. A bullet or shot which has killed an ani- 
mal is medicine. It gives strength. One places the lead in 
water and drinks the water. A usual Cuna idea is that if 
one places a medicine in water the water takes the strength 
of the medicine even if the medicine 1s completely insoluble 
in the water. 

A strange idea is that the evil spirits both cause illness 
and offer to the néles the material for fighting against it. It 
is the evil spirits who are the néle’s teachers. We see here 
that the Cunas do not draw any sharp line between the good 
and evil spirits. 

Among the medicines possessed by the Cuna Indians there 
is also one against indolence. Of this medicine, igli, we 
have a sample at the Gothenburg Museum (27.27.1369). It 
is prepared by the Indians from the nests of industrious 
ants, and also from the ants themselves. Pérez knows 
in the village of Playon Chico an old man who, when he was 
newly married, was very lazy. His wife got him to bathe 
in »lazybones medicine», and after that he became a hard 
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worker. Now, in his old age he is one of the most energetic 
farmers of the village. Igli is also used as a medicine in 
the garden plots; we would call it a sort of fertilizer. 


The steam bath (sweat bath) 1s called t#aé. One looks for 
pieces of iron and stones which are placed in the fire in 
order to be heated red hot. When the iron is glowing one 
puts it in a vessel containing water which is placed under the 
sick person. One has before this constructed a siirba, a smaller 
enclosure which keeps the steam in. This form of steam bath 
is used against different illnesses as for instance rheuma- 
tism, and even laziness. In addition to this it is used against 
fever of long duration. It 1s said that it is a good thing to 
perspire much in a steam bath. He who does not perspire 
much dies early. 


When one is taking medicine baths one should not have 
sexual relations. The same thing applies in the hunting for 
turtles. One should even refrain from working. 


Sometimes an Indian can bathe in medicine even as long 
as six months. He stays, in this event, in the enclosure in 
the hut arranged for the baths and he goes out only at 
night. He takes several baths a day. Pérez had bathed 
a whole month when he was trying to expand his congested 
kiirgin. Asa bath tub one uses a large wooden trough. Young 
children are put directly into the trough. Adults stand 
beside the trough and splash the water over themselves with 
atotuma. The water is fresh and for use on the islands must 
be brought from the mainland. 


If a child does not bathe every day (before?) the sun comes 
up he will not grow. One should not take part in a drinking 
party without having first bathed. Grown people bathe in 
the fresh water of the rivers but the children play and swim 
in the salt water. The children learn to swim very early. 
According to Pérez, his daughter Sippor was able to 
swim at the age of three. Pérez has told about a ship- 
wreck outside Porto Bello where the Indians were in the 
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water two hours and all saved them- 
selves by swimming. The women 
as well as the men are excellent 
swimmers. 

In Huala the Indians have their 
movements in the river!. In the 
villages on the coast it is the same 
as on the islands. 

Medicine mens’ sticks. To the 
medicine singers’ equipment there 
belongs sometimes a carved stick, 
kappolet. Pérez writes about such 
a one, GM.27.27.1311 (fig. 29) from 
Cuepti: »This kind of stick is used 
only by the men who know certain songs 
which are used to find out about an 
abducted human soul. For this end 
the stick must be of the same kind of 
wood as those which are used in the 
wooden figures, nichus. They carry 
the sticks exclusively when they are 
invited to sing in a case of an attack 
of illness. They never use them when 
they take a walk or do other things or 
when they sing for their pupils, nor 
when they go off to the forests to hunt 
for medicines, that is, if the singer 
knows medicines.» The sticks which 
are used in this way are always 
decorated with human figures, never 


with representations of animals such as one sees on the 


sticks of the police. 


1Cf. Lionel Wafer, 1903, p. 138: »When they would go to Stool, 
they choose always to go into the River, both Men and Women; having 4 
great Sense of Shame as to that particular: And in general, they are both 
a modest and a cleanly People.» ED. 


a i] 


491 


Various Cuna Medicines at the Gothenburg M sseum. 


27.27.1377, from Cuepti. »Suar-kud», a hard wood from 
a palm called utivb1. Used as medicine for strengthening the 
body. The wood is ground on a grindstone and is mixed 
with water which is drunk. 

27.27.1374, from Cuepti. »Muskua kual-lu», the juice of 
a tree formed into lumps. Used as medicine for wounds and 
for other sicknesses. 

27.27.1371, locale not given. »Achu/nono», head of jaguar. 
Used as medicine for several different illnesses. 

27.27.1271, from Usttipu. »Nabsa», fired clay which is 
used as medicine. 

27.27.1389, from Cuepti. »Baila ukka», bark of a balsam- 
like tree. Used as medicine for headache and for other ill- 
nesses. The bark is ground and is placed in water with which 
the head is bathed. 

27.27.1391, from Tupile. »Nia arsantuba», the evil spirits’ 
ladder, liana. This liana is used as medicine for broken 
bones. 

27.27.1407, from Cuepti. »Napa-machi», earth son. A 
white clay. It is used as medicine for, among other things, 
giving strength in harpooning, and even as fertilizer. They 
find this clay on the river shores. 

27.27.1408, locale not given. »Muskua», juice of a tree. 
Used for wounds. 

27.27.1413, locale not given. »Kde pebe», deer horn. Used 
as medicine to give long life. They grind a little of it on the 
grindstone. 

27.27.1406, from Cuepti. »Olpurru», clay which the Ind- 
lans use as medicine and even as fertilizer for plants to 
make them grow luxuriantly and bear much fruit. Appears 
generally along Rio Bayano but is rare at the coast. 


1 This clay which is white in color, as well as a sample of »tgli» which 
is brown, GM. 27.27.1370, (se page 488) has in regard to its possible fer- 
tilizing value, been analysed by the expert in agricultural chemistry, 
Olof Arrhenius, Ph. D., Stockholm. In a letter of December 22, 
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27.27.1386, from Cuepti. »Kala sdpp1 ukka», »bone-tree- 
bark», also called »tku:kinit». A bark which is used to get 
out fishbones which have stuck in the throat. It is ground 
and placed in water which is drunk. 

27.27.1301, 1302, (fig. 28), from Ustuipu. Figures of turtles 
carved in wood. Of these Pérez writes: »Figures of 
turtles which the Indians use as medicine. They bathe 
themselves with these 
figures which they make 
themselves. A man can 
own as many as a hund- 
red small figures made 
of different kinds of wood 
which one finds along 
the coast, and the bath- 
ing is carried on in 
order to acquire skill in 
turtle hunting. » 

[These figures of turtles 
for «medicinal« use 
should not be confused 


Fig. 30. Turtles carved in wood. with the turtles carved 
Above, GM.27.27.1302, below 27.27. . , 
1301, both from Ustuipu. Coll. Norden- 10 wood which are used 


skidld. Scale, 1/2. as decoys during the 

turtle hunt, the latter 

known as sakkimorro. Pérez from whom I acquired 
the specimen shown in fig. 31, GM1.35.15.10, had several of 





1931, he writes: »The white clay contains: 7.6% water, 76.0% silica, 16.4°; 
alumina, a trace of calcium, a trace of iron, 0.01% P, O;. The brown clay: 
38.8% loss on ignition, 43.2% silica, 14.8% alumina + iron oxide (around 
3% Fe, O;), 1.5% calcium oxide, 0.7% magnesium oxide, 1.1% potash, 
0.1% P, O,;. The brown clay appears to be a lump of fertilizer with some 
alumina (alum earth) baked in. The white clay we first thought was kisel- 
guhr but apparently it is a somewhat fine siliceous sinter from some source, 
or something similar. I cannot imagine that this material has any medi- 
cinal effect (fertilizing effect) for plants. I would sooner call it magic.» 


ED. 
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these hanging on his wall. A specimen of these «tortugas 
de balsa« is shown by Garay, 1930, p. 21. The use 
of such decoy turtles is thoroughly described by Gass6 
in «Las Misiones Catélicas«, Vol. XX, p. 135: «La pesca de 
la tortuga tiene 4 los mas de los indios entretenidos. Ponen 
una red rectangular de unos 20 metros de larga por tres 6 
cuatro de ancha: un angulo a un palo de balsa muy liviano, 
el Angulo correspondiente en la misma linea, atanlo 4 una 
tortuga hecha también de palo de balsa que se llama tortu- 
guilla, que representa la hembra. Ese lado de la red queda 





Fig. 31. Decoy turtle of wood. GM.35.15.10, Nargand. Coll. Wassén. 
Scale, 1/8. 


pues 4 flor de agua, suspendido de la tortuguilla, por un 
extremo y del palo por el otro, el lado opuesto recala dentro 
del mar. Viene el macho, y aun hembras, 4 jugar con la 
fingida hembra 6 tortuguilla, con lo que se enreda por poco 
que se descuide la verdadera tortuga en las zambullidas que 
da con la tortuguilla. Al principio no se da por enten- 
dida, y siguiendo el juego, sigue el enredo, hasta que le 
es imposible el menearse«. ED.] 

27.27.1359—1365, from Usttipu. Fossil teeth of giant 
sharks. Used for different illnesses. 


II. Medicine Men. 


Nordenski6ld has written in a note: »There is no hierarchy 
among the medicine men of the Cuna tribe. No medicine man 
commands another. The néles have the greatest reputation but 
their standing is tremendously dependent upon their personal qualifi- 
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cations. Absogédis can also have a very great influence. There 
are so many inatulédis that their position can not be so important.» 
Regarding the different kinds of medicine men, for information 
on néles the reader is referred to pages 80—89. The absogédis 
have as their task expelling epidemics. Olouigegifia of Aili- 
gandi is such an expeller of plagues and it is he who has related the 
following to the Cuna Indian Charles Slater. After this 
there follows a less extensive account by Nordenski6ld, 
dealing with inatuledis, the third type of medicine men. ED. 


1. Absogedi. 

The following record has been made by Charles Slater 
from the dictation of Olouigegifia of Ailigandi. It is cata- 
logued as GM. jr. 27. 25, and covers three typewritten pages with 
the text »The Indian Custom (How to stop sickness)». The trans- 
lation to Swedish which is the basis of the clarified text given here 
was made by Nordenski6ld in cooperation with Pérez. 
They had to omit small parts because they could not understand 
the meaning at times in Slater's somewhat incomprehensible 


English. ED. 
Original text. 
(P. 1) 

»Now panamian people saying 
about us that we are never 
knowing anything, only living 
like a dog or an animal. So 
well I am going to tell you now. 
And if we don’t know anything 
we couldn’t live in this land 
amongst our people and I will 
never know my customs. And 
now we are going to tell you 
about my ancient fathers stories 
and where they came from. Well, 
one of my doctors Calib came 
from east the river name Paya 
and he descended from heaven 
and came down to this earth and 
he knows hapsoget (mean stopper 


Clarified text. 


Now the Panaimanians say 
about us that we do not know 
anything and that we only live 
like dogs or other animals. Well 
I shall tell you now. And if we 
did not know anything we should 
not be able to live in this land 
and I should never have learned 
to know [our] customs. Now I 
shall tell about my forefathers’ 
traditions and about where they 
came from. 

[Néle K&lib] came from the 
east from Rio Paya. He came 
down from heaven to the earth. 
He was absogédi, that is, he 
knew how to stop fever. He 


1 Kalib was the son of Ologankungilel and he did not come down from 
heaven. He lived before the arrival of the Spaniards in America, around 


1400, Note by Pérez. 


Original text. 


fever), inatulet (medicine man), 
Nacpe-inatulet (who know the 
medicine of snake), camutulet 
(the chief of the feast), and he 
knows every thing when he 
came from heaven. And when 
he became old and he get a son 
name Equasaliplel, so he change 
his words to his son, and he 
change a hapsoget to his son; so 
when his father die and he left 
after his father like him. And 
when Egquasaliplel became old 
and he also change the absoget to 
Hua-gun so left the hapsoget 
words after Equasaliplel. And 
then one of a man name Nugus- 
palel in the river Mosquito and 
he learn a hapsoget to Huagun 
and he always go to him and he 
got the hapsoget. So the hapso- 
get came slowly to the seashore. 
But first time they was living 
in the river. So Nuguipalel 
knows hapsoget as well as his 
teacher, and he can catch an 
alligator and drag to the shore. 

And one man came from 
Portogandy name Jacob and 
he also learned hapsoget from 
Nuguipalel, and he also left 
hapsoget words after his teacher, 
so you see the words coming 
slowly to our people never the 
words coming ending. And then 
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Clarified text. 
was also inatulédi, that is, he 
understood medicines. Further- 
more he was naibe/inatulédi that 
is an expert in healing methods 
for snake bite. He was also 
kamutulédi, feast leader. 

He knew everything when he 
came from heaven. Kdalib grew 
old and he had a son [Iguasalib- 
lel}! and he taught the son to be 
an absogédi. So Kéalib died. 
Iguasaliblel also grew old and 
he had taught Uagun to be 
absogédi after his death. After 
Uagun a man by Rio Mosquito, 
Nuguipalel became absogédi. In 
this way the knowledge of how 
to be an absogédi gradually 
reached the [Atlantic] coast but 
first they had lived by the ri- 
vers.? 


Nuguipalel knew absogédi as 
well as his teacher and he 
could attract an alligator on 
the shore.’ 


1 Iguasaliblel was the brother, not the son, of Kalib, according to P é- 


rezZ, 


2 It is interesting that here as in other stories there is confirmation of 
the Cunas’ migration from the Pacific to the Atlantic side of the Isthmus 


of Panama. 


* Refers to the fact that he had the power of attracting wild animals. 
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Original text. 


Jacob change hapsoget to his 
son name Equasalipilel, but this 
man was lived in Ailigandi, so 
he also left the hapsoget words 
after his father, and he also 
knows hapsoget as well as his 
father and he know hapsoget as 
his father, and he can catch 
every things with a life. And 
the Equasalipilel change the hap- 
soget to his son name Olouigue- 
guine. And now this same man 
still living in Ailigandy and he 
is the chief of Ailigandy. So he 
left the Aapsoget words after his 
father, so he knows as well as 
his father do. And now you see 
this hapsoget words never came 
ending, still going on, but first 
we told you about coming on to 
our mien. 

And now I am going to tell 
you about how the hapsoget 
works [are]. Well, first and 
when a man hewn down big 
trees somewhere in river or in 
the sea-shore or near bank of 
river; you know that devil or 
some disease live in the big trees, 
because the string or line of an 
animal is there, so when they 
hewn down this tree and then 
devil will come vex or some kind 
of fever and then he will cause 
big sickness came amongst us; 
and then our children started to 
died. And when the big tree 


1 Jacob lived approximately between 1850 and 


Pérez. 


Clarified text. 


An Indian, Jacob! of Putur- 
gandi, learned how to be an 
absogedi from Nuguipalel. Ja- 
cob’s pupil was [guasalipilel and 
after him his son Olouigegiiia be- 
came absogédi. He now lives 
in Ailigandi and is the leading 
chief there. And you see how 
the absogedi tradition has not 
ceased but has been carried on 
the whole time.* 


And now I shall tell you how 
absogéds work. When anyone 
chops down large trees anywhere 
by the rivers or by the sea shores 
it may happen that some illness 
lives in these trees and that 
evil spirits come out who cause 
us to be sick and our children to 
die. When a large tree falls, 
elephants,> pumas, _ sea-lions, 


1879 according to 


2 The translation of this part has been condensed. 
3 In other words, the elephant-like demon. 


Original text. 


fell down the lions, elephants, 
sealions and alligators will co- 
ming out from this tree and then 
these animals will cause big 
sickness come among us and 
will give us all kind of fever. 
And then we will start to help 
our place and to stop the sick- 
ness. And we will do and make 
an image for a hapsoget. And 
we will build 50 images for hap- 
soget, and then we will put by 
rows just like soldiers. And 
then we put a ina (inna) or 
food of fever for the animal 
and after that siyanal and 
huarsaet and pipa-saet (smoker) 
eight men going to look for 
styanal and eight men huarsaet, 
and eight men pipasaet. 

And then for hapsoget the 
hammock to lay in. And then 
hapsoget will come to the house 
where they put [the images] 
and all the people will come to 
the same house. And hapsoget 
will start to sing for image 
to catch the animal that cause 
sickness. And after that an- 
other image will come from 
mountanis, the hard woods just 
like iron wood, and hapsoget 
call for that woods to hold a 
brain for image to come to 
the sickness house and don’t 
make weak to stand before a 
devil or some other fever, and he 
will sing 6 days for image, and 
on seven days another great man 
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Clarified text. 


alligators, and others animals 
cause sickness among us and 
give us all kinds of fever. Then 
we try to stop the illnesses. 
We then carve fifty figures for 
the absogedi and stand them 
up in rows like soldiers. And 
then certain herbs are brought, 
and sianala the incense burner, 
and uarsaet, the tobacco rolls 
for smoking, and pipes. Eight 
people take care of the incense 
burner, eight smoke with to- 
bacco and eight blow smoke on 
the others with the pipes.! 


After this the absogéedi comes 
to the house where the wooden 
figures [nfichus] are arranged. The 
men of the village are also assem- 


1 They blow the smoke out through the small end of the pipes into the 


faces of those present. 


32 
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Original text. 


will come to image, and these 
men call caubt another hacque- 
pantuba that’s to take up a 
clothes string for devil; and 
another woods, that’s pretty 
near to go to devil house for ima- 
ge. And another men will come 
to image Ipinilamalti, Canaseet, 
Suarhapoletseet and so forth and 
carries clothes for Doctors to go 
to the devil house; and now I 
told you about the habsoget road 
how it goes well you see that 
habsoget, he can stop sickness 
when the sickness coming out. 
So you see that our ancient fa- 
ther words we are never forget- 
ting at all still remembering it, 
only God left this words for 
us in this land; but now Pana- 
manian people speaking about 
us, that we are never knowing 
anything (P. 2) in this land. 
And if I know not anything I 
couldn't tell you about this words. 
And when the hapsoget sing for 
the image and from east will 
come just like an angels to the 
image and these angels will 
help tle image to stand before 
the devil that cause sickness. 
And when the hapsoget called 
for neles (that means called for 
all doctors). And when all neles 
come to the hapsoget, and then 
he will start to go to the pony 
house (that means to go to the 
house of devils and face the 
devil chief that which cause 
sickness). And the hapsoget go 


1 See page 345 on pirba. 


Clarified text. 


bled there. The absogédi lies in 
a hammock. Then he begins 
to sing for the [ntichus] so that 
they shall catch the demons 
which cause the illness. With 
his song he calls the piirbagana 
(souls)! of the hard kinds of 
wood so that they will make his 
brain strong. And when he has 
sung for six days ethe souls» of 
kaubt = Spanish pepper and 
[akkepandub] (= ?) come to him. 

Other souls come with clothes 
for the absogédt which he is to 
wear when is goes to the abode 
of the evil spirits. 


When all these spirits have 
come the absogéds goes off to 
the abodes of the evil spirits 
in order to meet their chiefs. 
The absogédi goes off surrounded 
by eight thousand spirits. He 


Original text. 


himself by the image and about 
eight thousand image will go to 
the devil house and the hapsoget 
will go in the middle of image, 
before the hapsoget going, he will 
name himself Hapisua purpaltlel 
nele gana ogarryeguitsi, that means 
he sending the image by tropps 
and tropps to the devil house. 
And then image will carry a 
drink for the devils. And that 
I call a ina and all the nets car- 
riers and bearers will go to the 
devil house, but they carry it 
secretly a chicha to the devil 
house, and go to the big tree 
where it hewn down, and then 
the image will start to catch 
the lions in nets, and when they 
set a nets near by big tree to 
catch lions, wolfs strong devils 
and so forth, that which cause 
sickness among our people. And 
when they caught all the devils 
in nets and after they tied them 
in chains and ropes. 

And now look I know every- 
thing as well as anybody races 
in this world, and if I never 
to knowing at all, I couldn't 
help my homes, so only God 
left this word for us, and also 
God gave you another words 
to your people too. So only 
Panamanian want us to make 
us as an animals but they can’t 
make us to animal too, because 
we knows every thing as well 
as Panamanian people. So on- 
ly Panamanian people telling 
your people about us that we 
are living just like a wild people 
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Clarified text. 


changes his name and calls 
himself ..... , this means that 
he sends niichus in great mun- 
bers to the abodes of the evil 
spirits. 

The niichus carry with them 
medicine for the evil spirits. 
They carry with them a net and 
they go to the tree which is 
chopped down. They set out 
the net to catch pumas, wolves 
and the other evil spirits which 
cause sickness among us. They 
catch them and tie them with 
chains and rope. 


And see I know everything as 
well as any other people in this 
world. If I did not know any- 
thing I should not be able to help 
my people. In this way God 
taught us this and God even 
taught us more. The Panama- 
nians want to make us like 
animals but they can not make 
us like animals because we know 
everything just as well as the 
Panamanians. The Panama- 
nians tell your people that we 
live like wild men but they do 
not know our ways and customs. 
I believe that they would like to 
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Original text. 


lives; but they never knows our 
customs. I think that they want 
us as a poor people, but I think 
I knows everything as well as 
Panamanian people knows. So 
they can’t make us a foolish 
people. 

And now I am going to tell 
you over again. And then he 
will started to go under the 
earths for the devils what he 
caught from nets. And then he 
will sing for image like that: 


Kilu? dloganagiin kai 
oro asiento para 
Kilu maniagin 
plata asiento 
ka ubogenae néleuikua- 
para vamos a entrar » 


nélegin® ka ubdgenae. 
» para vamos a entrar 


ubogenar. 
vamosaentrar. + 


Néletinsitenélegin' ka 
» 


para 
iktenae nega  itlubali; 
vamos a bajar tierra debajo de(la) 
Tbepikpurs stinakoletae 
» esta 
négapilikénasa ubogenae. 


la primera capa vamos a entrar 


Clarified text. 


have us a poor people but I be- 
lieve that I know everything just 
as well as the Panamanians. So 
they can not make fools of us. 


And now I shall tell you again. 
And so he goes under the earth 
for (?) the evil spirits he caught 
with the net and so he sings for 
the niichus the following:! 


‘To Kilu the evil spirits’ chief 
who sits on a chair of gold shall 
we go in. To the evil spirits’ 
chief who sits on a chair of silver 
shall we go in. To the elephants 
shall we go in. To the sirens 
shall we go down under the earth. 
They are in the earth’s first 
layer. In the earth’s first layer 


1 The song is an example of an absogéds song. The translation to Span- 


ish was made by Pérez. 
notes in Spanish. ED. 
2 Chief of the evil spirits. 


? The elephant’s soul (»alma del elefante»). 


mentioned elephant-like demon. 
‘ Siren. 


The notes are a translation of Pérez’ 


Here is meant the afore- 


§ The name of the underworld’s first layer. 


Original text. 


élgan ka 


para 


Kilu 

» oro asiento 
Kilu manilagana 
plata asiento 


ubogenat, 
vamos aentrar » 


ka = atktende =négapilikenasa. 
para vamosaentrar primera capa 


Neéletikutnélegan ka 
» 


para 


tubogenae, Néle il 


vamos a entrar 


ka dGktenae négapilskendse 
para vamosabajar primera capa 
ktenai. Kilu — keilu 
vamos a bajar » pueblo 
siinakolede Ibedlonipili, kailu 
esta $ pueblo 
Ibedokiapils?, 
» 


and I told you this word in 
Indian language. 

And the hapsoget can go four 
pilis under the earth. So you see, 
God left us bestest words in 
our place. So Panama can’t 
make me as foolish people then. 

And when I go four pilis under 
the earth, and then I reached 
that big river under the earth. 
The river name Oloupicuntiwala 
and then I name the place 
Olocuna-pirya sunagolest. And 
in Olocunapirya one of the king 
fishes live. It is name was 
Oloinpalinele. And in the river 
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Clarified text. 


shall we go in. To the evil spi- 
rit who sits on a gold chair shall 
we goin. To the evil spirit who 
sits on a silver chair shall we 
go down in the first layer. To 
the evil spirits’ village which is 
in the second layer and to the 
evil spirit’s village which is in 
the third layer shall we go down». 


The absogédi can go down to 
the fourth pili (= layer] in the 
underworld...... 


And when I went down to the 
fourth layer in the underworld 
I came to a great river. Its 
name is [Oloubigundiual] and the 
place by the river is called Olocu- 
napivya. There Oloinpalinele, 
the fish chief lives...... 


1 Name of the second layer in the underworld. 
2 Name of the third layer in the underworld. 
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Original text. 


another pirya was there. And 
I call this by my language.. .! 

Well you see that hapsoget is 
the leader of a image. He can 
lead a image to pony house and 
he can make image go down un- 
der the earth four [pilis] and to 
catch lions, elephants and so 
forth. That cause sickness, hap- 
soget can go to the big calus 
and under the earth, but now 
Panamian people speaking about 
us that we are never knowing 
anything, but hapsoget can make 
the thunder to roare and can 
make river floods, and can make 
hurricane to come to our house, 
and anything want to come he 
can make it by singing for image. 
So, now panamian people never 
know about us that we are know 
about hapsoget, medicine and 
so forth. And if our people 
never know anything I can’t 
help my children from sickness. 
So only panamian people want 
molest us for that reason they 
telling lies against us. 


And now I am going to tell you 
about hapsoget how he going to 
great calus for ponis. And one 
calu stand in the east name 
Calu Ibacqui. And then hapso- 
get going there for ponis and to 
lock them there, and don’t make 
them come out again, to cause 
sickness. And he carry there 
what he catch in nets. So he 


Clarified text. 


You see that the absogédi is 
the leader of the [niichus]. He 
can carry the niichus to the evil 
spirit’s house. He can get the 
ntichus to go down to the fourth 
layer under the earth in order 
to catch pumas, elephants and 
others which cause illness. 45- 
sogedis can go to the great kilus 
under the earth. And yet the 
Panamanians say that we do 
not know anything. An abso- 
gédi can make the thunder 
sound. He can make the rivers 
overflow. He can make the 
hurricane come to our houses 
and all this he can cause by 
singing for the néichus. The 
Panamanians do not know what 
we know of absogédi medicine 
and other things, and if our 
people did not know anything 
we would not be able to help 
our children against the illnesses. 
It is only Panamanians who want 
to trouble us. For this reason 
they lie about us. 

Now I shall tell you how the 
absogedi go to the evil spirit’s 
great abodes (kdlus). <A kélu 
lies in the east. It is called Kalu 
Ibakkt. And the absogedi goes 
there in order to hunt for the 
evil spirits and close them in 
there so that they cannot come 
out again and cause illness. He 
carries there what he has caught 


1 Here follow in the original three lines with Cuna words which were 


entirely incomprehensible to Pérez. 


Original text. 

carring lots of ponis there. So 
he put ponts in Calu Ibacqui and 
lock them there just like a pri- 
soners. (P. 3) And now you see 
hapsoget can hold lions, elephants 
and alligators. And lock them 
in great calus. And now for 
instance you see your people 
can catch great lions, whales, 
sea-lions and tigers. When you 
catch them, your people carry 
animals to United States and 
lock them in iron cage can’t 
come out again. So is the same 
with hapsoget but he can do it 
by spirit to catch animals. So 
Panamanian people boaster them- 
selves and teaching us that we 
never knowing anything from 
my born, but if I don’t know 
anything, I wouldn’t live in 
this land for my children, but 
God left us different language 
from you. 


And now I am going to tell 
you all how our people working 
in our coast. And when I lock 
all ponis to Calu Ibacqui and 
after that we stay quiet and 
peace among us. And after that 
all the places became cool and 
cold, and then the sickness is 
over, and we people never going 
to take sickness again, but first 
the place was hot and the poni 
is hot too. So he gave us great 
sickness again for their homes 
and vexed for their homes, so 
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in the nets. In this way he 
carries there great numbers of 
ponis and so he places the evil 
spirits in Kalu Ibakki and closes 
them in there like captives. And 
now you see that an absogédi can 
catch pumas, elephants and alli- 
gators and close them up in 
great kdlus. You know that the 
white people can catch lions, 
whales, sea lions and _ tigers 
and carry them to the Uni- 
ted States and lock them up 
in iron cages so that they can 
not get out again. The absogédi 
does the same thing but it is 
with the help of the spirits that 
he catches animals. The Pana- 
manians boast and teach us 
that we know nothing from our 
birth but if I did not know any- 
thing I should not live in this 
land for my children. But God 
gave us another language differ- 
ent from yours. 


And now I shall tell you how 
our people work on our coast. 
And after I had shut up all the 
evil spirits in Kalu Ibakki! we 
lived in peace and quiet. After 
this all the places became health- 


1 In the east. Chief for all k@lus. Also called Ibesaila. Cf. Wassén, 


1938, p. 124 et seq. ED. 
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hapsoget can cease a sickness from 
our children, so we stopping 
sickness from hapsoget. And 
now we are working by our road 
too. So I don’t want anybody 
to stop me from my things what 
God left us in this land, but now 
panamanian people want lost 
these words from us but my 
ancient fathers left us hapsoget 
for me. 

And my great ancient father 
name IJplel and that is a sun 
name from ancient time when 
he was human being. And we 
got hapsoget from that man. So 
only God left this words for 
Iplel to learn, so my words never 
came ending from our ancient 
fathers and coming on changing 
to our grand fathers and to us. 

And now I am going to change 
another words for you but now 
I letting to know how I am 
working in here for my people 
in hapsoget but what only God 
left for us in this words, and now 
I am going to tell you in above, 
how I go there for my image: 
Well, first I will make a step to 
go up above. And then I will 
go up and with the image as a 
how »Jesus Raise» to heaven, 
as I raise above anything will 
hold me, I will raise just as I 
have wings. And then I will 
reach one pili. In one pili lives 


guiplo, guiplo red and guiplo 
white. And then I will go to 
two pili. In Timoguirpuguipa 


Clarified text. 


ful and cool and so the sickness 
is over and we never become 
sick any more. But first the 
place was hot and the evil spir- 
its were also hot..... 


And my great ancestor was 
[Ibelele], and this is the name of 
the sun when it was a human 
creature. It was this man who 
taught us absogédi. God taught 
Ibelele and thus my words come 
from my great ancestor and 
they have not been changed 
since then. 


Now I shall tell you something 
else. Now I shall tell you how. 
I go up with my helping niichu. 
First I take a step to go up and 
then I go up with the néichu just 
as Jesus went up to Heaven 
and when I go up nothing can 
hold me, I step up as if I had 
wings. Then I come to the first 
pili [one of the layers of which 
Heaven is imagined to be com- 
posed. There are eight of these 
layers]. In this the red and the 
white guiblo live. Then I con- 
tinue to the second pili. In 
Timogir - pugiba’ [which means 
»water-cloud-much 9] live the e- 
vil spirits [Kuedule] and [Iguali.. 
Then I continue to the third 


1 ts (water) — mogir (cloud) — pugiba (plenty of). 


Original text. 
lives ponis Cuetuli 
Equali. In two pili lives Timo- 
guirpuguipa. And then I will 
go up again to three pili. In 


and poni 


three pil: lives Tusit and I 
will call it by my words or 
song Guilu Egopaguilu. And 


then I will go up to four 
pilis. In four pili lives red Purr- 
huaecala but hapsoget call by 
his song CGuitluguilapa saguila. 
And the men going up with this 
purrhua his name is Mach: Olo- 
tehuiguinya, parrot Oleolegan rai- 
sing up this purrhua, and feeling 
happy they raising with this 
purrhua. And now you see, 
we know every thing in this land 
what God left for us. 

And now I am telling you 
about my works. So I can make 
image to speak and sing, but 
now panamanian people skeak- 
ing about us that we don’t have 
any senses and head and that 
we lived as a dog, chickens and 
so forth, but they think that 
they know things more than us, 
but we know things as well as 
they know. But we only can't 
read and write, but we only 
give things in our heads, so we 
never forgetting what our anci- 
ent fathers left for us in this 
earth. So we living after our 
ancient fathers as our ancient 
fathers know hapsoget. 

But now hear again: we have 
a Padri for all things. Anywhere 
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Clarified text. 


layer. There Tus: lives whom I 
call in my songs Gilu egobagilu.! 
Then I continue to the fourth 
layer. This is the red winds’ 
way (puruaigala) but the abso- 
gedi call it gilu-gilaba-saila. The 
illness which lives on the way of 
these winds is Machi oloteuigizia. 
It is the parrots, oleolegan, which 
set the winds in motion and 
which are happy when they set 
them in motion. Now you see 
we know everything in this land 
which God gave us. 


Now I shall tell you more 
about my work. Thus I can get 
the niichus to speak and sing 
but still the Panamanians say 
about us that we do not have 
any sense nor any talents and 
that we live like dogs, chickens 
and other animals. They believe 
that they know more than 
we do but we know about things 
as well as they. We can not read 
and write. We keep everything 
in our heads so we never forget 
what our ancestor left for us here 
on the earth. We thus live as 
did our ancient forefathers, as 
in the time when they knew 
absogédi. 

But now listen again. We 
have one father? for everything 


1 According to Pérez it is this evil spirit which causes boils. 


2 = an origin, sailagan. 
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Original text. 


we want to go for image we can 


go. If I want to go far up in the 
blue sea I can go there for image 
and I can go under there too, 
when any time a may got head- 
ache when any time we can 
speak for him or sing for him to 
stop his headache when any 
time man got sick I can stop by 
sing for image. So we have 
every things in this earth what 
God left for us and also Jesus in 
this earth suffered for us and 
going among evil men. Some- 
time they will destroy him and 
so forth, for that reason Jesus 
suffered in this earth and want 
us be live among ourselves and 
going with our customs. But now 
only panamanian people want 
us to change our customs and 
our walks. But only God gave 
us a rule to walk so I don't 
want to lost my words, and we 
want be ourselves. And now 
that’s all I can say to you this 
road, but this road is long to 
speak with it. If I tell you all 
but only pick big words. This 
road speaking all kinds of things 
in it. And now I am going to 
close this road that’s my real 
custom ». 


Clarified text. 


and wherever we want to go with 
the spirits’ help we can go. 
If I want to go far out on the 
blue ocean I can do it with the 
help of the spirits and I can 
also go down in the sea. When 
a man gets a headache we can 
speak and sing for him in order 
to cure his headache. When a 
person has become sick we can 
cure him by singing for the help- 
ing spirits. So we have every- 
thing on this earth as God 
gave it to us. Jesus also suffered 
for us and went among bad people 
for us. Sometimes they want- 
ed to kill him, for this reason 
Jesus suffered here on the earth. 
We wish to live for ourselves 
and we wish to preserve our old 
ways and customs, but now the 
Panamanians would like to 
have us change our customs and 
ways. But God has given us a 
law to follow and I will not lose 
my words and we want to be 
ourselves. — 


2. Inatuledi. 


There are among the Cunas a great number of inatuledis.! 
Even a néle or an absogedi can be an inatulédi. It is only a 
question of knowledge. The inatulédis are the tribe's actual 


1 There are also female inatulédis. The one shown in fig. 32 was ac- 
cording to Nordenski6ld (1928, a. p. 224) such a medicine woman 


in Ustupu. ED. 


medicine men. If one enters 
such an Indian’s hut one 
finds there a well-equipped 
pharmacy. There are quan- 
tities of different kinds of 
bark and other parts of 
plants, bits of old pottery 
vessels, ..... 

The inatulédis have gar- 
dens where they cultivate 
all kinds of rare medicinal 
plants. Several of these 
inatulédis requested Pérez 
to bring back with him 
from Sweden seeds which 
they planned to sow in their 
cultivated plots. Remark- 
ably enough, the Cunas 
try to protect their plants | | 
from extermination. Cer- 
tain trees may not be 
enOppey cows baltic pare Fig.'32. Female inatulédi from Ustupu. 
may be taken off carefully. Photograph by S. Iinné 1927. 
Certain herbs, are, like 
the trees, the property of the village and the Indians look 
after the conservation of them. If an inatuledi wishes to 
gather plants in the region of another village he must ask 
for special permission and the village will send along with 
him someone to check up on his activities. 





A medicinal plant must not be gathered without ceremon- 
ies, for in that case it would have no power. The medicine 
man must know the incantation about the plant’s origin, 
how God has created it. He must name the illness against 


1 The enumeration in the manuscript was not completed by Nor- 
denskidld. ED. 
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which the medicine is to be used so that the spirits of the 
medicine, tbewalepungan, will know it. The same plant may 
as a matter of fact be used in several different illnesses. When 
one takes the bark off a tree one cuts out a rhomboid- 
shaped piece and one takes only four pieces of each tree, 
one in the east, one in the west, one in the north and the 
last bit in the south. So that the illness will not be contract- 
ed by the medicine man, the sick person gives him some 
glass beads which he wears while he is trying to cure the 
patient!. The same line of thinking we see in the following. 
When a father is treating his own child, the latter gives 
something of his own to his father. This the father keeps or 
wears while he is giving the medicinal treatment. This is 
so that he himself will not become sick. The same thing is 
observed in the case of a mother who is taking care of her 
child herself or in the case of a man who Is trying to cure 
his wife. 

The inatulédis get many medicines from far away by buying 
them from other Indians. Deer antlers for instance are very 
important as medicines. At the coast they buy them from 
the Indians at Rio Bayano. A medicine man must pay as 
much as three dollars for these antlers as he can make money 
by using them. Another Indian who can not earn any- 
thing by using them may buy them for twenty cents. He 
will use them only as a hanger for clothes in the hut. This 
line of thinking perhaps seems quite strange to the reader 
but it is wholly logical in a community where purchases are 
often in the form of exchange of gifts. 

If an ordinary uninformed Indian hears two inatuledis 
talking botany he understands nothing, because they use 
special terms for the plants, known only in their profession. 
Pérez has related that when he was to make some notes 
on certain medicines from the dictation of an imatulédi he 
could not grasp the meaning of any of it because the terms 


1Cf. Wassén, 1938, p. 150. ED. 
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the man used for the plants were not those which are used 
in everyday speech. I shall give a few examples:! 


»Naibe tu igala opiret » 
Culebra antes camino’ deshacer 


Prescription for preventing snake bites. 


(By an inatulédi of Ailigandi. Prescription written in longhand 
by Pérez in GM.31.27.3. Price $ 6:—). 


Itu ina sie 
Antes medicina pone 
Stilenarkvtt é naibeiirtile, 
Una hierba (Sp.) misma hierba, [nombre mas cientifico] 


sdbdur, kabiir,  kastingiia (tibye) —-y el agua sera sibdur. 
» » una clase de aji 


Se pone en su cascara y pinta en el pre, puede banar. 


The meaning of this prescription is that one shall paint 
the foot with water in which has been put a special »snake 
herb», and also sdbdur, as a protection against snake bite. 
The foot is thus made invisible. One can even make a cut 
in the foot and inject the medicine there. 

Stilenarkiit is also given with its »scientific» name: naibeir- 
tule. The word for sébdur, which plays such an important 
part, is in »scientific» form, dbnukkdsappi. The usual 
word for aguacate, alligator pear, is asue; an inatuledi calls it 
tnadérrgua. 

An inatulédi, if he is in good standing, has a number of 
pupils. Néle has, as I have mentioned, many pupils in his 
capacity of inatulédi, but as néle he may not have any. 


1 The rough draft has not been developed by Nordenski6éld. The 
referred to example with comments was to have been taken however from 
the prescriptions which follow, for which reason I have included it. ED. 
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IV. Prescriptions and Medicine Songs. 
1. Medicine for Curing Hemorrhage. 


This description embraces three and a half pages in pencil in 
GM.27.27.1444. The original bears the title »La medicina para la 
cura de la hemorragia de la nariz» and is recorded by Pérez from 
the dictation of an inatulédi in Ailigandi. Later, in rewriting it, 
Pérez crossed out sde la nariz» and the prescription should there- 
fore not be considered as applicable only for nose bleed. 


The Spanish of the original has been retained with whatever 
corrections Nordenskiéld and Pérez _ have together 
made for the sake of further clearness. The notes have been written 
by Nordenski6ld at times in Spanish, at times in Swedish. 
I have put them into English here. Explanations introduced into 
the text are placed within brackets. 


Nordenski6ld has written in a note regarding this descrip- 
tion of a sickness: »When this is told to the pupil the medicine man 
sits the whole time with his back turned towards him so that the 
children of the pupil will not be taken sick. The medicine man 
did not want to teach Pérez everything as the latter was very 
young and the instruction treats of dangerous illnesses which might 
possibly attack him. The payment should be made in the form of a 
red object, never a white one. The object should have the color of 
blood. The master and the pupil are always alone». ED. 


Enfermedad. 

1. Tada igalabals sdlukinit kadi ss (tada—s tl 
Sol camino por papagayo rojo para sol canoa 
yakkine). 
adentro. 


Primero. Busquen las cucarachas (ikl) que se encuer- 
tran en las casas. 2°. Busquen también las del monte que 
generalmente [se] encuentran en [el tronco] del platano que 
busquen bastante. 3°. Mdgé (también nilba) [= hilo de 
algodon]. 

Cuando ha buscado estos deben ponerse en fuego (ébye) 
[hacer ceniza] y después se mezcla con mdgéb para hacer 
colorado. 
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Tratamiento: se pone en la perfil de la nariz todos los 
dias haciendo también varios golpecitos en la frente con 
hilo de vela [que una mujer parida’ ha dado al inatulédi], 

El consejo que se da para la medicina.? 

Tada igala/balt oo tada ilu/yaikkine salukinitds 
Sol camino por (Sp.) sol canoaadentro papagayo colorado 

6 dsmie sayla se kate. Te iriedule Ibele petula 
Sp. elefante al llama. Esta enfermedad Jbelele te ha 
tuandekuichi péetila ébéde dni sdlamichip dni tonaibegan 

consejado te ha dejado mi_ después mi hombre 
pali pénetike/kala, pali pénesué/kala ani tonaibegan kal 
por ayudar para por coger para mi hombre _ para 
tiruédulegan pali ostyende pali miumikende na pé 
enfermedades por para quitar por para sanar yo vos 
bee tiruédilegan tu iittala isobende* tiruedilegan ti 
quiero enfermedades antes camino mal hacer enfermedades antes 
iadla egiianénde, iiriiédilegan ta itiala obirre nde 
camino va quitar enfermedades antes camino enredar va 
na/pe/bee ye. Tbalele petila tiuandekuichi petila ebéde 
yo vos quiero Tbelele teha consejado te ha dejado 


mala kebe ila/guena=s pe/tila = tauande —_—ibisogeialiye’®. 


primera vez una te ha _—_— consejado no digo. 
Pito Dhwoléled: pé/tula tuandekuichi péstila ebédemalaye, 
Ya Dios te ha consejado te ha dejado 


— 


1 After a woman has given birth to a child and has convalesced she gives 

to the tnatulédi who has helped her with medicines a ball of cotton thread 
‘in payment. 

2 This »sadvice» is given to the medicine before it is prepared and again be- 
fore it is used by the one who is sick. This kind of »advice» to the medicines 
or, more correctly, to the medicines’ souls, is very significant among the 
Cunas. When an jnatul¢di gathers plants or other medicines he gives 
sadvice » to their souls. He gives this »advice» to each separate medicine 
and when they are mixed he repeats the »advice» to the whole thing. 

* Ibelele left behind »sadvice» for helping human beings against illnesses. 

* The medicine is to make the way bad so that the evil spirit will not 
come. 

+ »It is not the first time I have advised you». The verb here is negative. 
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ant sdlamichipp ani ténaibegan pal pénetikekala pal 


mi después mis hombres por ayudar para por 
penesiekala = ant tonaibegan kal = iritediilegan _pali 
coger para mis hombres para enfermedades por 


Osiiyenae  pali miamikende na/pé/beeye te ariedilegan 
para quitar por para sanar yovosquiero a_ enfermedades 
tu widla isobende wtritédilegan ti itala cguanénie 
antes camino malhacer enfermedades antes camino quitar va 
uriédilegan tu iidla Obitrrende — na/pe/bee ye. 
enfermedades antes camino enredar va yo vos quiero 


2. Tada iilu/yakkine salukinit kadi. [Voémito de 
Sol canoa adentro papagayo rojo. para 
sangre] 
Notilu! notil/kinit notil kérdikit, notul — sibugial, 


rojo » amarillo » blanco 


nolul sago*, notul daililigiat (la flor de buenas tardes). 
» » colorado 


Kuamakkalbit y también puede [usar las] raices rallandolas. 
bolas en todo. [Se toma en agua]. 

3. Tada tuluyakkine salukinit/kadi. [Vdémito de sangre. 
Sol canoa adentro papagayo rojo para. 


Nartil (kuku)® nartil/kinit, néartil/ytigtat,  nargisep', 


» » rojo »  pequenio » 
nargusep sénikgiat. Estas son sus flores, kuamakkale 
pequefio. bolas en 


haciendo tomandolo. 


1 A flower. 

2 Two-colored. 

3 A liana. Nartul is the »scientific» name of this: kigky, the ordinary 
name. If the word n@rtil is used with an Indian who is untaught he does 
not understand the meaning. This was the case with Pérez when he was 
learning. 

‘A liana. 
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4. Abin ninnilamake (sangre) [Para el interior. Vémito de 


Para __ coagular sangre. | 
Kinnu, morkinnu, margis', kuibéu?®, kuibéu 
Caucho, una clase de caucho 
arriticirrual/kut, ikoP,  § ikolkiskordikit*, —- miitu. 
iguana pescuezo parece cera 


Estos se corten sus cortezas para tomar rallando o bien sus 


leches kuadmakkale también tomando. 
bolas en 


5. Pal Osiboet (sangre). [Vdmito de sangre. Tuberculosis.] 
Para hacer blanco 


Cuando el enfermo estA con tos solo debe tomar naras 
(limon) en varias botellas hasta que cure y si esta sin tos 


debe tomar mezclado con _ estas: molisanbalu, 
carne de sal vaca, 


sinsanbalu, niuabalu, sinbunubalu® 
chancho carne sal, pescado sal, chancho cola sal y sal en 


saquitos. Estos [se deben] llevar en botellas. 


6. Kaiubi/nagakine salu sayla purpurrut® kadt. 
Aji cerca papagayo jefe tos para 


[Tos sangriente]. Bisep, bisep/sibugiat, kike, ndbal, 
aichuelyadla. Estas son las flores 0 raices kuamakkale, haciendo 


bolas en 
tomando. 
7. Kaiubi/sayla nagaktne salupurpurrut! kadi. 
Aji pie cerca » para 


1 A tree with mildly poisonous sap. 

2 Tree with sap. 

3 Tree of which one makes bark cloth. 

‘ Like the foregoing, but with yellow sap. 

* All these are kinds of salt which are bought. 
*~? Names of illnesses. A kind of cough. 


33 
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Batsal' batsal molinadkiit,? batsalniskagasdetdi?> batsaliiin- 
sibkiut,’ batsalialkinni,® batsaldisligua,® batsalpituagarkiit; 
_ batsalcabarbat,® aigurgalu,? tagurgdlutimmat,  tipgale,” 
tipgalbirriguat,\? narasktya}®. Se buscen las raices de 
dichas plantas, después ralle (ébine), haciendo tomandolas. 
8. Ptllinérguakine (0 en 5, 4, 3, 2, I) tunan piurpiirrul/kadi. 
Capa sexta en para 
Morkauk, méorka@uk kordikit, mérka@uk Ianit, morkavk 
Jabon jabon amarillo jabén Tojo jabon 
chichit, morkauk barbit, morkauk uryacnikel, 
negro jabon rayado jabon para lavar bote 
morkauk sibuguat, morkduk  sélel/léget sélel/leget sitil 
jabén blanco jabén duro jabén duro 
(en barra) kudlu/sibu (vela), tabebine (cera) kudlu/uaudt. 
| perfume 
Primero se haga caliente, se puede mezclar con un poco de 
limon tomandolo por la manana y por la tarde. 
Uetkadi. [Fever diagnoses. | 


I. Tada dlokiergin uéi> —-8é koteye. 
Sol oro sombrero calor al llamo 
Todo el cuerpo en estado caliente. 


II. dada kirgintotog tia net 8é koteye. 


Sol sombrero pequefio calor al llamo 
Ill. Tada sosayla pirbal® n& 86 koteye. 
Sol fuego jefe » calor al llamo 


1-8 Shrubs. Bdadtsal may be said to form a family of plants. They 
have the same odor. The varieties are distinguished by the flowers and 
the variation in leaf form. The palms do not form such groups. Among 
bananas, f@gar, many species are distinguishable by the size of the leaves 
and by the flowers. 

®—10 A shrub, and larger varieties of it. 

uit Lianas. 

13 Plant with long leaves. The white people are said to use it for tea. 

14 A kind of cough. 

16 A name of a fever. 

16 Pirba means the fever which comes from the sun. In the same Way 
one can use the expression that one feels the fire’s pirba if one sits near 
a fire. 
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IV. Tada sosayla burru sayla pirba ue se kote. 
Sol fuego jefe jefe » calor al llamo 
Calentura con tos. 


V. Tada tigarsayla purba uét 8é kitteye. 
Sol jefe » calor al llamo 
Calentura con evaporacién de cabellos. 

VI. Tada  tigar kordikit sayla  purba wét. 
Sol amarillo jefe » calor 
Calentura con sudores. 


VII. Tdda tia sayla purba uét 8é koteye. 


Sol humo jefe » calor al llamo 
Calentura con evaporacién en todo el cuerpo, manos y 

pies frios. 
VIII. Tada tia drrat purba uét 8é koteye. 
Sol humo azul » calor al llamo 
IX. Téda a  cchichit pirba «ae 8&  koteye. 
Sol humo __sonegro » calor al llamo 
X. Tada iUbkila syala  pirba 8 st  koteye. 
Sol jefe » calor al llamo 


Calentura con partes secas y piernas frias. 


XI. Tada Ubkila sayla totdqua piurba at sé koteye. 
Sol jefe pequerno » calor al llamo 


Medictnas. 


Tidpsipt (ktkstig)®, palutilisipi (tinku)®, palutaltstipikinit 
(tinkukinit), inadérgua (dshue)*, inaderguakatukinit (dshue katukinit), 
surmassipi (suamalsua)®, surmassipi timmat (sirual), dbnikkast pi 
(sibdur), abnikkasi:pimachi (stbdur machi), siia kiya, mismo sia 
kiyabirsiguat, tiiptuba (kiktuba), tidptababirriguat (kiktuba- 
burriguat), tikuatéb,® tikuauintib’ niskituba®, nuskitub abeibet®, 


1—2 Here and in what follows there are given first the »scientific» name, 
and within parenthesis the ordinary name, for a great number of plants 
used for medicinal purposes. The »scientific» names are used exclusively 
by the jnatulédis, and an inatuledi who does not know many of these 
does not enjoy any sort of reputation. In the songs other names appear. 

3 Tree with thorns. 

‘ Alligator pear. 

§ Tree with yellow fruit. 

s—* Ordinary names. 
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koekuktub!, sinutiuba (batsaltuba), siutibu%l-lo-loot (batsal-tubual- 
lo-loot), sui tubkinit (batsaltub kinit), stitubiialsichit (batsal 
tialsichit), siitubualtutunt (batsaltubualtituit. 


2. Medicine for a Quick Tongue. 


The original of this description of a medicine is written by Pérez 
in ink and is dated Ustupu, July 18, 1925 (GAM].31.26.7, p. 130). 
There appear also the drawings in color by Pérez _ which are 
reproduced here and which show the ingredients (see plate XV B). 
Here is given first Pérez’ original Spanish followed by 
Nordenski6éld’s comments, which are a translation of the 
original. ED. 


»Cuabin dlolomi ket 
[lengua para hacer ligereza] 

Medicinas: 1. Inapiintukkolo (nidirsikkankit 6 tiel-iel kia- 
binkit). 2. Stug-sip kiapogiia 6 sikiigolo. 3. Sélal kiapogia 
6 sikuiktintule. 4. Kingotip. 5. Askae 6 ibakae. 6. Igia- 
tiirbakit (dskae). 7. gli [hormiga] sola (Gskae). 8. Uar 
[hoja de tabacco]. 9. Kabir éanakinit. 10. Dios carta 6 
historia carta mala [= libros de historia]. 11. Mdgéba. 

Manera de buscar: Inapiintukkolo [una planta] é sana (su fruta); 
después matan dos pajaros siéksup y dos sdlal convirtiendo 
en polvo por el calentamiento del fuego. Después busque 
el bejuco kingotip que no son curva y que bajan hacia la 
tierra verticalmente, cortan primero la parte baja, después 
arriba y por tltimo la parte que esta al arriba del arbol. 
Busque dskae, igitatiirbakit; iglisola que solo usan las bolitas 
que pegan mucho en las ropas. Uar (tabaco) busque sus 
hojas blandas y también sus flores unas de color rojo y 
otras de color blanco. El noveno kabir que son que 
encuentran entre medio de las ramas y por ultimo las hojas 
de Biblia y Historias que estan en las mitades del libro. 
Estas se reducen en polvos. 

Manera de usar: Los nimeros 1,2 y 3 se usan para hacer 
de mover ligero la lengua en toda direcci6n que necesiten. 


1 A liana. Ordinary name. 
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El niimero 4 se usa para que no equivoque y para que solo 
va en una sola direcci6n cuando hable, Los nuimeros 5, 6, 7, 
v 8 se usan para que todas las palabras se queden en la mente. 
El numero g sirve para introducir bien en la mente y nimero 
10 las cosas que necesiten para aprender sea una historia 
biblica 6 una historia general 6 una ciencia cualquiera y II 
para colorear un poco el polvo. Usan poniendo en una 
vasija, sea una botella con agua y haciendo en ella las gar- 
garas; también poniendo como una cruz en el pecho por la 
noche y en la lengua. 

Fs prohibido de comer los animales grandes como los 
animales del monte y pescados y cosas picantes. Solo co- 
mera los pequefios pescados y bebidas que no tengan sabor » 
agrio etc. durante el uso del remedio. » 

This is a medicine for giving a quick tongue and is used for 
instance when one wishes to learn quickly a foreign language. 
It was used three years ago [in 1928] by a brother of 
Pérez. First are enumerated ten different kinds of medi- 
cines as well as a dye material which we see reproduced here 
in the picture (plate XV B). Among these can be noted 
pages out of the Bible or some other historical book and 
certain birds and plants. | 

First one hunts for the fruit of a plant inapiintukkolo, 
after which two siéksup and two sdlal birds are killed. These 
are burned to ashes. After this one looks for pieces of a 
certain liana, kingotip, which does not twine round but grows 
straight down to the earth. One first cuts off the lowest 
part then cuts higher up and finally up in the tree. Next 
one looks for a plant Gskae. Then one searches for soft 
tobacco leaves and also red and white tobacco blossoms, 
also Spanish pepper and, finally, leaves of the Bible and 
historical works torn out from the middle of the book. 
These pages should be burned to ashes. 

I, 2 and 3 are used in order to make a person able to 
move his tongue in all directions as he wishes. Number 4 
is used so that one shall not make a mistake and so that the 
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tongue shall only go in one direction when one speaks. 
Numbers 5, 6, 7 and 8 are used for making all words remain 
in the mind, number 9g in order to fix a thing firmly in the 
memory. When one wants to learn something out of the 
Bible or out of general history or in any science one should 
use number ro. Number 11, that is, mdgéba, is used only 
to give color to the other medicine. The medicines are placed 
in a bowl or a bottle with water and with this mixture 
one is to gargle. With the medicine one paints oneself also 
on the breast at night. One also paints the tongue. 

When one is taking a course of medicine it is forbidden 
to eat the meat of large land animals and fish. One must 
not use sharp seasonings. The only things allowed are 
small fish, and drinks which do not have a sour taste. 


3. Medicine for Lost Potency. 
The original is one page written in ink by Pérez, GM.31.27.3. 
ED. 
»Piirba ebiet! (Precio $ 6.) 
»  fortificar 


Margis, kinnu, morkinnu, isper, tkol, fkolkiskordikit, sii, 
(poquito), kiidbeu, kiidbeu drrituc cirgit?, moli ninistup, ninis- 
tupa mottor, nibkituba’, mama‘, targiia [otoe], pono, simu 
tummati, mani siiilgiit, tugiyarstkit®, sarkitup, kalitup®, uasapéepe’, 
kdepéepe®, nitpa kisi. 


1 Piurba should here be translated as potency. If a man or woman does 
not wish to have further sexual relations it is said that the person in ques- 
tion has lost his or her piirba. The prescription given here is applicable 
both for men and women, and is believed to give new strength. 

2 Different trees. 

* Different kinds of liana. 

* Yuca. 

5 Different plants. 

* Lianas. 

*~8 Deer horn. 

®* A kind of earth. 
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Deben buscar sus leches y la yuca deben buscar del tamafio 
de la verga y otoe también y una mazorca [de maiz] se hacen 
en polvo y lo mismo yuca y otoe entonces se mezcla con las 
leches y forman en bola.! 

II. Kiéiba kualu,? 8 arboles de distintas clases y se corta 
un pedazo [de] la corteza para q’ salga la leche y se debe 
cortar a alto de la falda. Esto se forma en bolas, para hacer- 
las duras deben poner en el sol v despues se corta de cuarto 
pedazos. Para hacer tomar a $ 6:—.» 


4. Sore Throat. 


The original of this description is four pages written in pencil by 
Pérez, GM.31.27.3. ED. 


I. »Tada tiluytikkine 80 sayla yas 
Sol cayuco adentro fuego jefe llaga. 
En la garganta interior muy rojo parece picada (dddrare) 
y sale por la boca la saliva. Medicina: igita sdgin', 
aopmis sdgin, baila dla siégiin, ailitdla ségiin, 
carbén  balsamo carbon mangle carbén 

soir  sdgin,  miugiur sdgin. 

vapor carbon carbon 

Se pone en la garganta olikiiagia.® 


II. Narbetotokiia ya kimunaibi. Dolor de 
Culebra pequefia lIlaga garganta dolor. 


garganta con llaga. 


Medicinas: Cana, naa, cana pirigidt, tibyale, 
cana de azucar pequefia en cenizas 


y también usa para karmél® que esta en los bebes. 


1 One scrapes off some of this ball and drinks it in water. 

2 Kiiba, a tree, kualu, its sap. 

* A sickness, ya, which is carried in the sun's ship. 

4 Coals from gua wood. 

5 One mixes the coals with water and paints the aching part of the throat 
with this. For this purpose cotton is wound round a little peg. 

* Inflammation of the lips of young children. 
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III. 


IV. 


VI. 


Pirya tarbogi tiku} kimu — naibitse —_ kote. 
Remolino dos » garganta dolor  Ilamo 
Rojizo hasta la boca y olor hediondo. Medicinas: 
Tikkamikiit? que esta en las raices de los mangles, otro 
diratkiut tailege> que esta en el mangle. Tibydle [= se 
hace ceniza]. 

Akiia niisu kiimu naibit. Dolor en la 
Piedra gusano- garganta dolor. 
garganta y parece que una cosa [es pinchando] en la 
garganta. Medtcinas: poksimas', piksimas/irat, 

» azul 

piksimas/kordikit,  ailital  niskiinmait, —_ ailiganbali 

» amarillo mangle picada mangles en 
nius/kamugin. Kiamikalet. 
gusano agujeros. Hacer bolas. 

Pilinergiiaki pont tiiirgala payopit 
Capa sexta en enfermedad parecido 
(pareciendo que espinas pinchando la garganta, dolor se- 
guida). Medicinas: Ka@lastipi®, kalasipi  sibugiat. 

» blanca 


nibkial® drat, nibkial sibugunit. Se buscan las 
» azul » blanco. 


cortezas y se rallan y se pone en la garganta y de nabkial 
se buscan sus puntitas tiernas y entonces se mezcla con él, 
Migana su pili alabali pont tru —s ibedi 
capa enfermedad germen dueno 
kimu narbit. Parece las hormigas picando la 
garganta dolor 
garganta hasta la boca queda rojizo lo mismo en los 
nenes (karm3l), dolor seguido. Medicinas: Sipi_ sitsilgalu 


1 A fish. 

2 A polyp. Tuk (the name of a fish)- kaému (throat)- kizt (ressempbling). 
3 A blue polyp. 

4--6 Plants. 
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Fig. 33. Oinsobalet, Modern decoration of blue, red and yellow glass 
beads to be worn on the breast. GM.35.15.5r, Tigre, San Blas. Coll. 
Wassén. Scale, Ca. 1/2. 


(corteza), sapul nitsa spi (corteza), stchil/ia 
hormiga nido 

sit, iglt u seigli tu (arieras de cabeza 

largo [de] zg/z nido » nido 

blanca y [su nido] situa{da] arriba [en los Arboles]. 


Tibyale [= se hace ceniza]. ; 
VII. Kamu naibit nite opine. 
Garganta dolor bien mal (vencido) 


Medicinas: Olo, dlosantu, dlotala(olpistél)', mania, 
oro oro en cruz 


maniatala. Se pone estos en agua y se bebe. 


1 A kind of decoration which men and women wear hanging on the 
breast. [It is similar to the different colored decoration of glass beads 
shown in fig. 33 which is to be used hanging on the breast. (Cf. Lothrop, 
1937, fig. 105 and p. 133). In an élpistél the plate, however, is of gold 
with beads of gold or shel! hanging down from it. ED. 


Digitized by Google 


522 


VIII. Naibendyali naibe kamu naibiti kamu — naibiti 
culebra culebra garganta dolor garganta dolor 
(kidlul kitdlul nai). § Medicinas: Naibe/iirstpi, 

manchas blancas estan. 
sédron, iutitpiinnu, madnusnintib,  tugunaibetuba, 
uegotuba (etc. amarillo picante). 
Se busca tallos y se ralla y hace dl/likiia [mojado] y se 
pone en la garganta. 

IX. Ptrya ya kamu naibiti. Medicinas:  Pirya 
remolino llaga garganta dolor. 
(piedra en el mar)!, pirya totogitag itt, inaai pitta( pi pitta) 

pequena 

[= esponga], ndlimette (parece paila en el mar).2 Tibydle 


[= se hace ceniza]. 


5. Medicine for Facilitating Child-birth. 


The original with the title »Los nombres de la caja» covers three 
pages in pencil written by Pérez in GM.31.27.2. ED. 


I. Enfermedad: Tgal? ésuiloet. 
camino limpiar 
Medicinas son los palos puntiagudos. Estan en una canasta y 
tienen grabados el I. Del mismo para igal dsuiloet y 
camino limpiar 
igal Onapet (ensanchar). Se usan los tubos® 6 
camino agrandecer 
cosas huecas como kuitucimu® putecimu etc. y estan en una 


canasta. Del mismo el dcha/kualu‘. 
abeja miel 


1 Round stone in the sea. 

2 Sea rose? Sea plant as large as a soup plate. 

3 Vulva. 

‘ Here lianas are meant. 

5 A hollow plant. 

* The honey is scraped off and placed in the bath water. 
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2. Enfermedad: Misirniknunmike [dolor de cadera]. 

» : Musirnitkualel-lemai (dolor de cadera]. 

» : Natbe apigant (igar). Dolor en la cadera y 
no se puede parir. 


3. Enfermedad: Oteet. [= Hacer bajar]. 


Medictnas: piedras duras de todas clases que son pesadas y 
se ponen en una vasija con agua. Del mismo para opine o 
sea hacer volcar y se usa piedras con dkiianisa [= piedra 
cristal] y se [pone] en [la] misma vasija con agua. Del 
mismo dkianusa y otras para bajar el feto y para volcar se 
usa dkiialéle y mufiecas (ntichu). Se bafia las mufiecas en 
agua boca abajo y se pone asi mismo en la vasija o se ralle 
hacia boca abajo. [Se bajia con el agua]. 

Tambien para bajar y volcar [el feto] se usan los mismos 
[colocandolos] en una canasta y se ata una soga y por nakupir 
[= armazon de la casa] se hace bajar y subir ocho veces y 
después se coloca en la vasija [con agua. Se bajia]. 

Y también se usan las monedas y oros para bajar y volcar 
(el feto] y se pone en la misma vasija [para bafar] 6 en una 
vasija haciendo tomando. 


4. Enfermedad: Pédchu tsichagi paligan1 No se puede 
dragén 
venir a la luz. 


5. Enfermedad: Tiual/tindgua? El camino esta seco y para 
camino seco 


mojar se usa el No. 5 y asi se queda el rio hecho. 


6. Enfermedad: Tiual sibugiiat noni. Para evitar se usa 
Camino blanco® venia 


el No. 6. 


1 Name of an illness which hinders the delivery. 
2 The way = vulva. Dry vulva. 
? A white discharge. 
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7. Enfermedad: Péachu simutibalet! cantkki. Medicina: 
dragén detiene 


oteet kadt se usa el No. 7. Se _ usan semillas 
hacer bajar para 


de kitinm3te kiidgiia.? 


6. Against Evil Dreams. 
Poni tu igal  opiirret. 


» ie ; (Suefio malo). Precio $ 12.00. 
(suefio) leccién quitar 


The original is composed of two and a half pages written in ink by 
Pérez in GM.31.27.3., and has been recorded by him from the 
dictation of an inatulédi in Ailigandi. ED. 


I. Suefio viendo gato y perro, séiftoge [= medio loro 
Itu pis niga® = pigde. ~I[tu niga __pigae 
antes solo» pone antes  » pone (mas). 
Mimgalkiit*, kalu 8 en medio,5 sakkuktiba, dsgogatiba, 
Gsgogatub udta, nikkitubal. Se bafia 4 veces. Se hace 4 
cruces [de esas plantas] y sakkuk debe buscar 8 y [los forma] 
como pata de perro. 


parecido]. 


Tada gala se pikale. Itu kurgin omismismike’. 
(del) sol camino (al) hasta antes cerebro evaporar 
dgl irigiat, 
Sdgla, [se corta de] 8 arboles grandes, me ee 

»  pequefio 


nuchukuaguat ” 
mutu, mutu ~ , se banian 4 veces. 
pequefio 


1 Moves on the navel. 

2 A tree whose fruits resemble vessels and are used for preserving salt. 

$ Regarding niga see page 360. One may say that a person can have so 
much 72ga around him that the pinis can not press in and he therefore 
does not dream any more. 

‘ A climbing plant. 

5 One hunts in the centre of a group of eight trees. 

° Means that it hangs like smoke around the head during the medicine 
bath. 
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Itu kingitiirgan' arbe. 

antes pone 

mogoriala, naba (iko)*, maski, dchiktlkit (signigal delgada). 
Se bafian 4 veces. 


Siknigal, yinsatidla, aritridla, 


Itu niku sayla iarbe. Tagar é/nakii, 
antes jefe pone platanillo su » 
niku tagar, naku tagar wad, keskesnikutagar, turbasitit 
(pulpa delgada), narbikua, yokso 6 [Sp] wétalnagalkiit, sixal, 
sitchit, 
negro 
paloma], sérgan urua, naiual sana, masikiiatu®. Se bafian 4 veces. 


e 
Ld 


ésana, siial tirua kdsib, yala trua, niu tirua [= urua de 


Itu dreil sayla__ tirbe. 

antes flecha jefe pone 
pirpigal/kiit-kinit, kartuk, kartik osikiit ésana, kiptirnigal 
6 [Sp.] é@stkiit, esikiit pitrrigiat. Se bajia [con ellos]. 


Pirpigaljkiit, kikki nisakut, 


Kal kurgin = 2armake’. 

para cerebro. deshacer 
6pandlet, mila abgankiit uaua, sermu, kabirkiya, ugika, dkuakat®, 
nirba,® nirba drat, nirba kinit, uintub,’? uaitub,® distintos kuamike 
hojas tiernas todas’. 


Mila abgankit, inaturba 


Ka/kirgin pal eéarmake. 
Para cerebro otra vez deshacer 
10 raizes, lava la cabeza y 


7: Nibar, yala_ nibar, 


naiual, nis-naiual, todos édskon, 
todos hilos con esta. 


1 Plants with thorns? 

3 Thorn. 

* The end of a cluster of bananas. 

‘ The brain should be softened up so that the illness may slip out. 
® Bulb of Auaga. 

* Cotton thread. 

* A kind of thread. 

® Ball of thread. 

* The leaves from these plants are formed into different balls. 

1 A certain part of the plants. 
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Ka tbya/tub épirre.) 

para ojonervio deshacer 
naiual, nusniaual, hace pequefias cruces, nibal, ydlanibal, 
kiittep, kattep kordikit, kabiur, kisdngiia, todos hacen cruces, 
se lavan los ojos. 


Arriba del rio pequefio 


7. For Boils. 


This description covers in the original four and half pages written 
in ink by Pérez in GM.31.27.3. ED. 


Tisi® kalalikki  bayobit yopogan éniemai bél yopobi. 
reumatismo parecido bolas_ saliendo con bola 
[Medicinas]: Ila®, iikuiidla®, ireu®, kidmiuiial®. 

Modo de buscar: Se buscan lo que encuentran como tési 
en el tronco cerca de las raices. Se corta primero la parte 
exterior, [después] la parte interior (que es blanda). Modo 
de usar: Se cocina la parte interior con parte exterior. [Con] 


agua cocida se lava y la parte blanda se hace en bolas, 
kuamike [en bolas]. 


Pilipiikekine tisi kiudibet kaniga odukkee. 

Capa cuatro en » decir 

[Mzdicinas]: Nibal, ydlanibal, naiiial, niisnaiial‘, tingukia 
(6 siptkabi) tingukia/sentkgiat’. 


Modo de buscar: Se buscan las raices que quedan en Este, 
Oeste, Norte y Sur 6 ésantinnagiiit [seco]. Se hace caliente 
y se usa poco caliente lavando el tész. 


Tada gala bali tsi kingitule sekite —_pelmali 
Sol camino en » arco-hombre sellama_ con pie 


1 So that this dream shall not return. 

* Boil. The name of the illness. Even boils are thought of as being 
caused by evil spirits. 

3 A palm. 

‘ Those named here are different plants. 

5 A tree. 
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sinni kipie. 
torcer quiere 
[= planta], naibetrsapi [arbol], inaniisnantup [= bejuco], 
tikunaibetup, pitstltibalet, kiinna/tubalet [bejucos]. 

Modo de buscar: [De] ttkunaibetup [se busca] su fruta 


interior y [de] los demas sus raices o sus tallos. Modo de 
usar: se calienta y [se hace machucar]. 


[Medicinas]: Sédron [un Arbol], «#itpiinnu 


y Tisi apindsaye. [Medicinas]: Akua'farat, amim rojo, 


» quitar hace azul lacre 
azul, amarillo, negro, parta  selél/leké&t. Modo de usar: 
duro 
Epinale olikua nastke. 
rayado ? se pone. 
Témail magatdibali pirya tarpikekine, tagu/tisi? 
mar afuera del remolino cuatro en » » 
se/kote. 


ania Enseguida tendra dolor y queda rojo e [hinchado]. 
[Medicinas]: Siirgi, siirguitub, siirgiyaic uagirkit, yaiic 
siikkan o [Sp.] piski,> néilu [cerca] del mar,‘ iletso [un Arbol], 
iidrso [Arbol], débgi®. 

Modo de buscar: sus tallos o sus flores. Modo de usar: 
se calienta [y se lava el tést]. 
Tada igalabali tisi kingitule — se/kéte. 
Sol caminoen » arco-hombre llamo 


uat® 
Tabunigal, tabunigal aenitg ; 
pequeno 


i D D 2 
as see inanusnantuba, inakatrsip’. M odo de buscar: ns 
pequeno 


6. [Medtcinas]: 


nakial tuku Grat, tugi, tigi 


1 A stone. 

* An animal (Medusa). 

2 These are different lianas 
“A tree. 

5 Tiana. 

* Plants. 

7 Lianas. 
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busca sus tallos con espinas, se hace caliente [y se bana 
con el agua]. | 


Tada igalabali tusikingitile se/kote (pel igia- 
sol caminoen » arco-hombre llamo con 
puryobi)', se hincha en seguida. ([Medicinas]: Moérroseiko, 
morroseiko/sénikguat? 

pequeno 
(arbol...), puttarar tibdlet, signigal*, yinsatiala®, aririala’. 
ichikkarkit signigal?. 


sipinasi® (arbol como... .), sip pittarar 


Tada  igalabali kalaliki machi sekote kala irrure 
Sol caminoen reumatismo hijo llamo hueso 

(dolor profundo). ([Medicinas]: Inaniisnantup', titrgitup*, 
utiitpiinnu, sédrin [plantas] natbetirsipi [arbol], pats iltabalet, 
sénikguat, 


8. 


kinnatibalet, kinna sdpilet [bejucos], tingukia, tingukia a 
pequeno 


sipiudgi [arbol]. Modo de buscar y usar: Solamente sus 
raices o tallos. [Se usa cocinandolos]. 


Tisi pikkiba (ttist nitchuibet). 

» muchos » muchos salen 
[Medicinas]: Abydlo (raices solo), dbydl/michi, abyol tabalet 
abyol iédar 
» chancho 
parbit [varios colores], t&rgiia, t&rgua kinit [colorado., 
tirgua/ié  koordikit, 
» borde amarillo 
kiuktar chichit 


saliendo por todo el cuerpo 
[bejuco], tabyola [planta], séngiapayobi®, abydl 


achunusutirgua [otoe], kuaimu [planta], 


kuktar, [plantas]. Jfodo de usar: Solamente 
negro 

[se usan] sus raices, cocinandolas, lavando [el t#si] 6 poniendo 
ol/ikkiagua [mojado]. Se usa esta medicina y de...... : 

1 A tree. 

2 A plant, larger and smaller. 

3 Plants. 

4 Lianas. 


5 Resembling a gland, sengua. 
¢ Some words illegible. 
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8. **Hen-pecked” Medicine and the Song for it. 

The original covers six pages written in pencil by Pérez in 
GM.31.27.3. The text has no title but Nordenski6ld used 
the one given above. According to Pérez the medicine is used 
when one wishes a divorce and when a too shy or timid man 
wants to become bold with his wife. There are medicines for making 
a husband or wife humble. According to Pérez they are effective. 
ED. 


[Medicina]: 

Naibeiala (arbinikia)', narbetial/kinit (darbunikiia ydlina), 
no/masi (ina aiddlokiatub),  naibe/kiidgetub  (nuselukitub), 
&bki  (inaaidokdlikiatab). 

Cancidn: 


Ant tilaléle nutkiia pa stinna/okilekiicht  tulaléle 


mi medicina buena parada esta medicina 
Grbiunikia® tila* niitkia pa _ sinna/okolekiitchi. 
» buena parada esta 

Neégaiilipkie sogeunni pa piba pirgi® 
Hace mucho tiempo __ se cuenta tronco manchado 
onikkiekuichi. 
subiendo esta 

Neégatiliupkue sdgeunni pa piiba tigana 
Hace mucho tiempo _ se cuenta tronco 
onikkitekuichi tikusalu pilise. 
saliendo esta tierra arriba (de la) 

Négauilupkue sogeunni na piiba/pirgigana 
Hace mucho tiempo se cuenta sus troncos manchados 
dnouékuichi tukusalu  pilise. 
saliendo tierra arriba 


1 Translation of the ingredients of the medicine not given. The names 
within parenthesis are those used in the song. 
2 After one has found the plant medicine it is formed into balls. The 


song (»the advice» to the medicine) is first chanted, then the medicine is 
prepared. 


3 = naibeuala. 
* Refers to the medicine. 
§ The trunk has spots like a snake. 
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Neégatilipkie | sogeunni na ptiba tigana 
Hace mucho tiempo _ se cuenta tronco 
Onikkiiekuichi takusalu  pilise. 
saliendo esta tierra arriba 

Négauilipkie sogeunni nega pilikiiense  asdeénde. 
Hace mucho tiempo se cuenta capa primera _ bajando esta 

Negaiilipkie sogeinni na ptiba figanakiia 
Hace mucho tiempo se cuenta su tronco 
onikkiietage tikusdlu pilisega. 
subir hace tierra arriba (a la) 

Na puba/pirgigana = onttkkiietage §=—=— tceusilu_pilisega. 
sus troncos manchados_ subir hace tierra arriba (a la) 
Na _ ptiba tigana_ ainakkiietage néga ciuna  sispilisega. 
su. tronco subir hacer tierra arriba 
Innaibeganti! pani /ilikka tatkali. 
hombres mi corteza pusieron a ver 
Innaibeganti pant sunna/insikidemalati pani/piba nase 
hombres que me han conocido mi tallo cerca 
kuichikuemai. 


haciendo para 


Innaibeganti na  panifiliikka pina sdkkali, innaibeganti 


hombres micorteza pusieron aquerer hombres 

nao pani  tlikka  siekuichi. 
mi corteza cogiendo estan 

Andi innaibegana abalisapikames &ndi puabadi ptnnide séiniye’. 
yo hombres sangre con mi cuerpo mezclarse 
Innaibegana abdlisa ‘pikames andi ptiba tidla armaikumikese. 

hombres __ sangre con mi tronco espumaré 
Innaibegana = ikigéi/tubadi =o na ~—Ss pega igadeséga. 


hombres _corazén nervios vos para_ por todas partes va 
Innaibegana ka urtiédilegana ka 6notékuichi. 
hombres para bravos para hacer salir 


1 The owners of the chicha. 
2 Here is meant that the medicine is mixed with the blood of the person 
who drinks it. 
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hombres para bravos vaaugmentar yo quiero 
innaibegandi pan  iilikka’  sandekuichi. 

hombres en mi corteza  consejando esta 

Andi/kébe pénnekile  innaibegana dbdlisa piikames 

yo primera vez sin falta hombres sangre con 

an/piba udladi pinnidokiie tprsdgeudaliye. 
mi tronco mézclase puedo decir asf 
Innaibegana kitegi/tab isotiekuichi tdrna  peye 

hombres corazon nervio hacer mal va asf quiero 
innaibegana pan iiliikka  tiandekuichi. 

hombres mi corteza consejando esta 


Lo mismo sigue que drbinikiia yodlina’. 
Tiulalele inaaitolokiatuba siinnadkolekuichi tikusalu pa inniki 


Medicina ’ parada esta (la)tierracon flor 
na/iinitilaiini — oniyekiiachi. 
de su fruta saliendo esta 
Innaibeganti panifilikka nase kuichikisekuichi. 
hombres micuerpoa _ cerca parando esta 
Innaibeganti na pant uinitilaiinti pina sdkaliye. 
hombres mi fruta quiso a coger 
Innaibegan pant tinitilains/kt pulu sieseint. 
hombres mi fruta en tomar va hacer 
Innaibeganti nao pani tlukka  tiandekuichi. 
hombres mi cuerpo consejando esta 
Innaibegana abalisa® piaikamésa pé plibaiidla sopinideseiniye. 
hombres _ sangre con tu cuerpo convirtira 
Ani innaibegana aabalisagana ka ichodtiekuichi napéye. 
a mi hombres sangres para mal hacer yoquiero 
Innaibegana  kiiégi/tub = abalisagan = tchdiiekuichi — napeye. 
hombres corazén nervio sangres mal hacer yo quiero 
Tilaléle niuikia na ~pe  tande. 


medicina bueno yO vos_ consejo 


1 The ordinary word is ika. 
* One sings the same thing, mentioning the avbunakua yolina- medicine. 
2 In everyday language dbe, abalisa more rare. 
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Posunba = sdgakiiénase = tht eichituba ~—piyekuichi — na peye. 


casa un (monton) hamaca amarrar yo quiero 
Pésunba' sédgakiiénase? na pegi tuimélatub _—_piyekuichi 
casa un yo vosquiero camisa amarrar 
napeye. 
yo quiero 
Pésunba sdgakiiénise na pégi esacitepaiiala kalu okiidekuichi 
casa un yo enti escopeta lugar cambiando 
napeye. 
yo quiero 
Pésunba sdgakiiendse na pégi ésatidla kalu okiiaekuichi napéye. 
casa un yo enti chuzo lugar cambiando yo quiero 
Pésunba sdgakiénase na pégi na alatala kalu okidekuichi 
casa un yo enti ? lugar cambiando 
napeye. 
yo quiero 
Pésunba sdgakiiéndse peg: irbetintuli kalu oktidekuich 
casa un en ti machete lugar cambiando 
napeye. 
yo quiero 
Anitilalele nidkiia sunnakolenai talaleéle niusélukitul’ 
mi medicina buena’ colgado esta medicina 
drpigémai 


arrastrando esta 
Paniki poabalisagan panki pomikemai. 


en mi rocios en mi_ cayendo estan. 

Péabalisagan pant kurgina* abayogemai. 
rocios mi sombrero’ cayendo estan. 

Poabalisagan pant molakua pomikemai. 
rocios mi hojas cayendo estan. 


1 Another house, not the wife’s. 

2 Soga-huense = 1, soga-pogua = 2, and so forth. . Soga is used in the 
counting of piled up things for example piles and leaves in a book etc. 

> A medicine. 

4 Presumably the medicine plant has large blossoms, and the showers 
fall into these. 


Péabalsiagan pant kurgina tamipouemat. 
rocios mi sombrero haciendo frio. 


Poéabalisagan pant molakua tamipouemat. 


rocios mi hojas haciendo frio. 
Tiulaléle nudkiia  sinnakolekuichi. 
Medicina buena colocada esta. 
Tilaléle  inaaidokdlikiatuba! —stinnakolekuichi. 
Medicina colocada esta. 
Na/itini iatigmake|kuichi. | 
fruta reunido esta. 


Ulukka ittirgialéle® = pani—s ttinitilaiiini =se =— nai kitemai 


Ave picaflor en mi frutas a llegaba. 
Ulukka itirgialélegan pani tinitilaiini abalisagan 
ave picaflores en mi frutas jugos 

ébigémai. 


chupando estan.3 


Ulukka itiirgualélegan pani iinitilaiini  abalisagan 


ave picaflores en mi frutas jugos 
ki pilusdendr 
en tomando estan. 


Ulukka ‘atrgitalélegan pani sibatiikkugan = arrmakenai. 
ave picaflores en mi las puntas_ sonar haciendo. 


9. Symptoms of, and Medicines for, ’’Purua’’, Epilepsy. 
8 


The following text covers in the original ten pages written by 
Pérez partly in ink and partly in pencil in GA.31.27.3. The 
text is only partly translated by Nordenskiodld and Pérez. 
It has been quite impossible to identify the different symptoms and 
the plants used in the medicines. ED. 


1. Ydélapuria yalabali nia  kdegita 4 [Medicina]: 
Norte viento al lado’ diablo loco. 


1 Name of a medicine. 

2 In everyday speech, pauchus. 

3 According to Pérez, the humming bird never eats insects. 

* Refers to an illness which makes the person attacked by it crazy. 
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Inamirsiso 6 [Sp.] nibiér' ydlabali od (Sp. nibar 


montana en 


sénikgiat. 
pequenio. 

2. Yélapiria ydlabéli nia tibikiakidegiia ailaegita 
Norte viento al lado diablo [unaenfermedad] que cae 

Opainagiiénatdi? [Medicina]: Nibirndnadgiia, nébaginkine 
instantaneamente llanos en 
nibir. 

3. Ydlapiria yalabali nia kingitile 
Norte viento al lado diablo  [flechero, guerrero = 

aquf enfermedad, 
kdégia ailaégiia <dpanagiiénatdi. [Medicina]: Naiudla 
loco que cae instantaneamente. 
sénikgiiat. 
pequeno 

4. Ydélapuriia kiegiia ailaégiia dpanagiienat. 
Norte viento loco que cae instantaneamente 
[Medicina]: Naiiidla kinit (daglé/kinit). 

colorado 

5. Ydlapiria ydlabali ydlapiriia  kingitule kdegia 
Norte viento al lado norte viento [enfermedad] loco 
ailaég iia 6panagienat. [Medicina]: Inakilagua 
que cae instantaneamente 
(niisnariial). 

6. Ydlapiériia ydlabéli yédlapiriia kiagiat =—_ kdegita 
Norte viento al lado norte viento [enfermedad] loco 
atlaég tia 6panag uenat. [Medicina]:  Niisnaiial 
que cae _instantaneamente 
purriguat. 
pequeno. 

2 Medicine. 


3 Means that the person who is attacked by this sickness falls at once 
to the ground. This is of course very typical of epilepsy. 


7: 


10. 


II. 


12. 


13. 
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Yélapiriia ydlabdli ydlapiriia — kiyakiat/totdgita 


Norte viento al lado norte viento [enfermedad] 
kéégiia §ailatgiia §= 6panagiténat. [Medicina]: Tinaiiala. 
loco que cae instantaneamente 

Yélapuria abgila kéegiia ailaégiia 
Norte viento [enfermedad] loco que cae 

panagiénatdi. (Cara queda roja). [ Medicina): 
instantaneamente. 

Naibetalatiba. 

Ydlapiriia ydlapali yolapiriia abgila/tatégiva 
Norte viento al lado norte viento [enfermedad] 
kiégiia ailaégiia épanagiiénat. [Medicina]: 

loco que cae instantaneamente 


Moimotiba, pikitub. 
Yélapiriia ydlabali yblapuriia abgila/totsgiia 


Norte viento al lado norte viento [enfermedad] 

kiegiia ailaégiia dpainagiuenat. [Medicina]: ' 
loco que cae __—instantaneamente. 

Niskitub, niiskitib abeibét. 

Yélapiriia ydlabali yolapiriia tébégita 
Norte viento al lado norte viento [enfermedad] 
kiégiia atlaégiia 6panagiéenat. [Medicina]: 

loco que cae __instantaneamente. 
Miaskistib. 

Yélapiiriia yalabali yolapurua miikkiia 
Norte viento al lado norte viento [enfermedad] 
kdégiia atlaégiia 6panagiiénatdi. [ Medicina]: 

loco que cae instantaneamente 
Nikkittib, nitkkitib —sénikgiiat. 

pequeno. 

Yélapiriia yalabali ydlapirua siligiia 
Norte viento al lado norte viento [enfermedad] 
kiegiia ailaégiia opanagiénatdi. [ Medicina]: 

loco que cae instantaneamente 


Aertith, dertitb/sichit. 
negro. 
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I4. 


15. 


16. 


17. 


8. 


Yélapiriia yalabali yblapirua dligiia 
Norte viento al lado norte viento [enfermedad 
kiegtia atlaég ita Opanagtienatdi. [ Medicina: ] 

loco que cae instantaneamente 
Ussarkitib,  iiésarkittib  aGbeibtt,  kitinur — kinit. 

colorado. 

Yélapiriia ydlabali yolapirua titibegiia 
Norte viento al lado norte viento [enfermedad’ 
kiegitia atlaég tia Opainagiénatds. [ Medicina): 

loco que cae instantaneamente 


Nangarkitiba, ndangarkitib/purrigiat. 
pequeno. 
Inna naidiayobi, iibamage. Bistp, _bistp _sibiigitii, 
como borracho parecido. 
drat, kokke, nibal2 


Yélapirita yalabali néga nia sekate. 
norte viento al lado casa diablo llamo 
[ Medicina]: Otin pidriidgan, éuséla, emakedi’, 

cementerio poste poste 


de 4 casas bisép, drat, kodkke, nibal dchitelyala kaa, 
tiittu, kdbur, todas las plantas que estén cerca de iin 
[cementerio]. 

Piir tilegintu igalopire. [ Medicina]: 
vientos gente camino desechando 

Uagulutih, kiasintiib, tskiabintub, askiianbintub sichit, 
tpkiik kiiabintub, kitigip kiiabintub, Uskdgatub, iuskige- 
tubudia, sdAngitib, sdingitéb sichit, sdaingitiib mistilit, 
pakkitub, nikkitub, Grstintub, drsintubdlolet. 


Yélapiriia kitintub niinsde niignii, 8 Arboles, sibdur 
norte viento hilo hoja podrida 


(como hay enredado el viento y este sirve para podrir)* 


1 All of these are plant medicines. 

2 Ridge of the roof. 

3 By this is meant that one has something like a thread in the body 
which must decay. 


19. 


20. 


21. 


22. 


23. 
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Piriéadi kirgin sisa sdkkua ka kirgin earmitke. 
viento » colorado como para » desbarato 
[Medicina]: Mila dbgankit, inaturbadpanalet, milaabgan- 
kisitiaia, akikka, agu', nirba, nirba/sichit-kordikit, 
nirba/kinit, wtintuba, waituba?. 
Yélapiriia kitrgin éirmiike ti  igala  opiire, 
norte viento » desbaratar camino 
otiriiesunna. [Medicina]: Sdgla, sdglakinit, sdglasibugia, 
miutu’, miitu/sichit, nibal, yalanibal, nirba y los demas 
hilos. 
Puriia ini = ichoue. [Medicina]: Tipu, tiputiimmalt, 
hilo desperatarse. 
nétia, ydalanéia, sibdur, sabdurmatshi, sdbdurkia. 
Ydlapirita yalabali —s_ ntisusailakindi; kiglimike 
norte viento al lado [enfermedad] movimiento 
(los bebes). [Medicina]: Nibar, ydlanibar, naiidla, 
nisnaiidla, tinditdla, sédron, Opsér, atiitpiinii, naibe 
ursipi, urkigiala, sipimimtir, niismis, nismasyakordikit, 
nismassibdurkiit, niiskitub, niiskitub abeibet iskégatub, 
askogatubuaua. 
Yélapiriia ydlabéli nitsu nigarkolet. [Medicina]: Siia, 
norte viento al lado [enfermedad] 
sitadrat, wriiakastb, sérgan ria, ydlauriia, ydkso, 
tagar, késkés, nicutagar, nicutagar tirbunkiit, nadrbakia, 
nifiria, nititiriakinit, nitiriia sibu. Se buscan sus 
tallos o frutas. 


24. ‘Ydlapiria yédlabali nisu silisilit. [Medicina]: Stibdur, 
norte viento al lado [enfermedad] 
sabdurmatshi, negla, saipsina, s&psandoret, sdpsinialalet, 
siirgisana, nitittusana, koordtkit, kintt, adliliigiiat, sdgo. 
Sus frutas que estan debajo de la tierra y si no sus tallos. 
1 Bulb. 
2 Spools. 


3 Wax. 
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25. 


26. 


27. 


28. 


29. 


30. 


3I. 


Yélapiriia yalabal: siiial nisusaila nigarkélet. 


norte viento al lado [enfermedad] 
[Medicina]: Kinna, kanna _ sénikgiiat, _piteal, 
pequeno 


patsalmolinakiit, padtsalitinsibkiit, patsal niskagasatt, 
miskeésu, miskésu sibu 6 ([Sp.] téaiytker sus tallos y 
raices. 

Ydlapiriia yalabal: niisu atktiulibét sekéte. 
norte viento al lado [enfermedad] llamo 
[Medicina]: Kiéstp mali suit, ktisep tumma, narkisep, 
nuskiadrasu (6) kisép satip, taimkusep, sus tallos o 
flores (kiiamake) tomando. 

Yélapiria kia kiit. [Medicina]: iglétsho, tarso, nilu, 
norte viento [enfermedad] 

temalparsu, parsu  sichit, adchucdlu, igshi,  igiagiit, 
sus cortezas bafiando. 

Kigipiiriia koegiia(kiakia). [Medicinas]: Supikigi, sipikigi 
[enfermedad] loco 

kordikit, sipikigikinit, ktktuba, kikttibatiimat, sus cortezas 
y tallos bafiando. 

Tipiriia ailaégua(kiakia). [Medicina]: Aitik, inailu, 
[otra enfermedad] 

inatilutiimat, tinakikiia, tinakikiiatrat, tiaili, tiailimats. 
sus tallos bafando. 

Sdgirpirua timmati sibu  sibu ailaéqua _ Kaakia. 
[enfermedad] grande blanco 

[Medicina]: Aili, ailikinit, ailikordikit, ailisibu, ailimats, 
yinpinagit, sus tallos. 

Yélapiriia ydlabali achukdegia sekdte kiakia. Un 
norte viento al lado [enfermedad] llamo. 

pie hace ikkir ikkir ydartiinatip®. [Medicina]: Parsu, 
parsukinit, tiparsu, tiparsu sigo, sus tallos bafiando. 


1 With the help of N éle investigation is made as to what illness 8 
person has — one has no more than one — and after N éle has said 
what it is, an 7natul?di searches for the medicines which apply. 

2 Twists with cramps. 


32. 


33- 


34. 


35- 


30. 


37- 


38. 


39. 


40. 
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Yélapiriia ydlabéli kinkitule piluptyobit — sekote. 
norte viento al lado [enfermedad] llamo 
[Medicina]: tksi, pirgdlu, pirgaluttimat 6 [Sp.] sisagitizd, 
tkkonasi, ikkénastimat, sus tallos banando. 
Yélapiriia ydlabéli tbkikusayla 6panakiienat 
norte viento al lado [enfermedad]  instantd4neamente 


sekote. [Medicina]: Tokiik kidpintub, tbkikkuiadpintibtimat, 
llamo grande 


ibkikpunkit, tbkikpinkiit sénikguat, sus tallos bafiando. 
Piritaydlabali pero 6panakiiéna kdéegia. 
instantaneamente loco 
[Medicina]: Nigla, niglatiimat, niglakinit, niglakabirbat, 
peroisukiit, péroasukiit sénikgiat, sus tallos. 

Yélapiria ydlabaéli ukirdirba épanakiienat. 
norte viento al lado [enfermedad] instantaneamente 
[Medicina]: Nigla, niglakinit, kiapara, kiuaparakinit, 
sus tallos banando. 

Yolapiriia  ydlabili kitigi pesaila opanakiienat. 
norte viento al lado [enfermedad] instantaneamente 
[Medicina]:  Askiiapintub, askiiapintibtimat, kiigikua- 
pint, kitigikita pint ubtimat, tikunarbet ub, kitigipasukiit. 

Yélapiria ydlabdli iukiiasaila spanakiiénit 
norte viento al lado [enfermedad] instantaneamente 
(suit ittdte). [Medicina]: Oumaili. 

Yélapuriia ydlabali ikiia saigo opanakiiénat. 
norte viento’ al lado [enfermedad] instantaneamente 
[Medicina]: Utamasi siitrniptilugit, siuusitsi. 

Yolapiriia usitshigua 6panakieénat. [ Medicina]: 
norte viento [enfermedad] instantaneamente 
Tingukia (stichichi). 


Yélapiiriia ydlabali iiustchi abgila 
norte viento al lado {nombre de enfermedad] 


dpanakiienat. [Medicina]: itigla naibenigarkiit  iigla. 
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AI. 


42. 


43. 


44. 


45. 


46. 


47. 


48. 


49. 


50. 


Ydlapiurita yalabali uponikiia ailaégiia 
norte viento al lado [enfermedad] que cae 
opanakiienat. [Medicina]: Uglatibalet,  iiglakordikit 
instantaneamente. 
tubalet. 

Yélapuriia yalabali updr pitti atlaégiia 

norte viento al lado [enfermedad] que cae 
dpanakiiéenat koeégiia. [Medicina]: Ou _ masiké- 

instantaneamente loco 

mormiolat. 

Y dlapiriia iugiiatratdi, koegiia. [ Medicina): 
norte viento [enfermedad] loco 
Milatbgankiit —(stisu chichi.) 

Ydlapiriia yalabali uugiia ibgiladrat —_koegiia, 
norte viento al lado [enfermedad] loco 
[Medicina]: Sérmi, stikua Gradra attke. 

Yélapuria ydlabali waitkiibsibu ailaégiia — koegua. 
norte viento al lado — enfermedad cae loco 
[Medicina]: Sérmu  sibugita. 

Yélapuriia yalabali iitkiia kordikit —— koegua 
norte viento al lado (enfermedad! loco 
(suu kdrdikit atike). [Medicina]: Inattirpa  opanialet. 

Yélapuriia ydlabéli au noditdgiia ailaegiia  koegia. 
norte viento al lado ([enfermedad! que cae loco 
[Medicina]: Miksu, miksukia o [Sp.] miskia. 

Yélapirita yalabali ug iiasibu 8ago koegita. 
norte viento al lado [nombre de enfermedad. 
[Medicina]: Uriala, wrialkinit. 

Yilapuria ydlabali wuaikinit ailaegiia — koegia. 
norte viento al lado [enfermedad] que cae loco 
[ Medicina]: Urikkaidla arikkakinit. 

Yélapiria yalabéli  adgetule  sekote. [ Medicina]: 


norte viento al lado [enfermedad] llamo 
Stipiurikka tikiibla (pirbiratikke). 


5I. 


52. 


53- 


54. 


55: 


56. 


37: 


Yélapuriia yalabali niukia otakalet sekote 
norte viento al lado [nombre de enfermedad] 
(nagapirmaipiye). [Medicina]: Sddra, sdaira ‘wana, 
sidra usnekiakiit. 

Yélapiriia ydlabéli wikia  naibeptydbit  (naga- 
norte viento al lado 

pirmaiprye). [Medicina]: Pongi otkalet, ydrbituba 
otkalet, wuéla agartib otkalet, mérratuba. 

Yolapirua ydlabali  dbupiyobit  (dbutint séletani). 
norte viento al lado 

[Medicina]: Diopinagiien pinkué pirpikarkiit, Grisekiit, 
kinginisakiit,  péerotibgankut, kartuk, kartik parpit, 
éstkiit, tpkiik asukiit, u&kita sérniagar piyobit, 
umakoélopimukit. 

Poniikkugankine poichusaila namakégua koégua 
ailatgua (ailadel kikka isia isiia, los ojos envueltos 
hacia arriba, ibya pignit pigni). [Medicina]: Appa 
(tallo), appapiligiia, appakinit, appakinit piligita, atu, 
fitupiligiia. 

Yélapiria ydlabili obichusaila koegiia  ailaegiia 
norte viento al lado  ([enfermedad] loco que cae 
6 aildtéltilenurmikemai). [Medicina]: Sakkuktib, askogatub, 
askogatubuaud, kugbirtuba, kigbirtubtummat. 

Yélaptrua ydlabdli dbichusaila makegua  koegia 
norte viento al lado [nombre de enfermedad] loco 
ailaégiia. [Medicina]: Métetuba 6 [Sp.]  kitngotud, 
que cae 

métetibkinit 6 [Sp.] kuingdtubkinit, nubirgitub, nibirgitub 
pirsenigiiat. 


Yélapirua yalabali dchubdterbet koegua 
norte viento al lado [nombre de enfermedad] loco 


ailaégua. [Medicina]: I natubkdégua aituknalisékét tuimmat, 
que cae 

aituknaliséket i inatubkoégua sénikgiat,  aitikkutibdlét, 
niakiinil, moe, moeualalét. 
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10. Song for Curing Néle When he has a Headache. 


The original of this record, which is not complete, was written 
out by the Cuna Indian Guillermo Haya, and covers six 
pages in ink in GM.31.26.6. The translation is by Pérez. In 
the song it is told how Ma had perfumed Néle's kiurgin with 
certain plants and had made it fine as well as how Miu gives kurgin to 
N éle, so that he can have the power of seeing the animals which 
are his friends, among which can be noted saw fish, rays, turtles 
of different kinds, alligators, sea lions, sharks, dolphins, etc. ED. 


Midi kénatiili/ga +  Ptina  Pisedili/niiaégiidnali  Ptina 


Ma Néle para [una planta} bien haciendo caer 
Pisedilijniia — ddedli kdnaga = kiirgin tidiiamale 
[planta] bueno haciendo bajar Néle para ktrgin perfumando 
kanaga kiirgin niatikegala. 
Néle para » bien ver para 
Miidi kanatilaga Ptina Nobadili ntia  égidnali 
Ma Néle para [una planta] bueno haciendo caer 
Pina Nobadili ntia édedli kanaga — ktergin 
[planta] bueno haciendo bajar néle para» 
iidiiamike kanaga kirgin — ntiatakegala. 
perfumando néle para» bien ver para 
Miudi kénatilaga Ptina Kiiidili  ntiaégitinali Pina 
Mi nele para [una planta] bien haciendo caer 
Kuidili niiaddeali kana kurgin oyt&kekala 
[planta] buenohaciendo bajar  néle »  arreglando bien 
kirgin tuieda kurgin  nuatikegala. 
» peinar > bien ver para 
Midi kanatilaga Pina Kidladili nitialégidnali Pina 
Ma _ néle para (una planta] bueno haciendo caer 
Kidladili niia/odeali kana/ga pdsiimba! kiailégala 
[planta] bueno haciendo bajar néle para casa __ barrer pata 
posimba niiatikega pisiumba ntia/égudnali 
casa bien ver para casa bueno haciendo caer 
pisumba niia/odeali. 
casa bueno haciendo bajar 





1 Nowadays they say niga for house. 
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Mindi kanatila/ga élogana niaéguanali 
Mu néle para oro asiento bueno haciendo caer 
élégana niaddeals. 

oro asiento bueno haciendo bajar 

Midi kinatila/ga _nigapilegan dubdgenat panikidoe. 
Miu néle para espfritusfuertes entrarhaciendo asf sera 

Miudi kanatila/ga  nigapilegan ipkilenat pdanikidoe. 
Ma néle para espfritus fuertes llamando esta asf sera 

Miidi kanatila/ga nigapilegan nikkolenai panikiudée. 
Ma néle para espiritus fuertes lIlamando esta asi sera 

Midi kanatila/ga  nigapilegan tigmakenat painikidse. 
Ma nelepara espiritusfuertes reuniendoesta asi sera 

Mindi kainatula = thndenai. 

Ma néle  consejando esta 

Midi kanatila/ga posiimba ailagi tarpagial — sélegenai 
Ma néle para casa encimaespiritualmente estando 

panikidde Mittdi kana tdndenai. 
va ser Mi néle  consejando 

Miidi = ikanatila/ga = nigapilegan = tigmakenai ~—_ panikidoe 
Ma néle para espiritus fuertes reuniendo 

Midi kina tiandenat. 

Ma néele  consejando 

Miudi = kdnatila/ga = nigapitlegan ipkélenat panikidoe 
Mu néle para espiritus fuertes llamando esta 

Mindi kana § tanienai. 

Mi néle consejando 

Miudi = kdnatila/ga = nigapilegan = nikkolenai ~—_ painikitdoe 
Ma néle para espiritus fuertes llamando esta 

Miudi kana § tinaenai. 

Ma néle  consejando 

Miidi kanatila/ga nigapilegan dubégenat panikudoe 
Mi néle para espfritus fuertes entrar haciendo 

Miid: kana § iidndenai. . 

Ma néle _ consejando 
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Midi kanatilafga bdlo bdlo' itirmikenai panikidoe 
Ma néle para ruido haciendo : 
Miidi kana udndenat. 
Mi néle —_ consejando 
Midi kanatila/ga bdlo bédlo aintkiienai panikidie 
Mi néle para subiendo esta | 
Miidi = kana ss thnaenai. 
Ma néle  consejando 
Miidi kanatiila/ga pisimba tboenat panikiud ce 
Mi nele para casa luz haciendo 
Miidi kana udndenat. 
Ma néle —_- consejando 
Midi kanatila/ga matula vpidsiimba taloenai panikudce 
Ma néle para ? casa luz haciendo 
Midi = kana ——s ttnaenai. 
Ma néle  consejando 
Miudi kanatila/ga = sinali = maksii = kurgin egadiianai. 
Mi néle para ? ? » cubriendo esta 
Midi kénatila/ga sitali kintitka kirgin  egadiienai. 
Ma néle para ? ? » cubriendo esta 
Miidi  —ikdnatila/ga ~=—s eguanali négaimbise. 
Mi néle para caer haciendo’ en el espacio 
Midi kanatila/ga pel/sagia aoe sole aipinenai panikidce. 
Miu néle para con ? : asi sera 
Miiudi = kanatilafga = taindenai. 
Mia néle para consejando esta 
Miiudi kanatila/ga miitulegala taguniichu® kurgin egadienai. 
Miu nele para mar animales » cubriendo esta 
Midi kanatila/ga mtitilegala todtichi® kirgin egaditenai. 
Mi néle para mar animales  ledn » cubriendo esta 
Miidi kéanatila/ga mitiutulegala ésanalili* kurgin egadienai. 
Mi nélepara mar animales tiburén » cubriendo esta 


1 Imitates the sound. 
2 Sea animals? 

> Now témaldchu. 

4 Now nali. 
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Midi kdnatila/ga miiidtilegala tidgi kirgin egadiienai. 
Miu néle para mar animales bufeo » cubriendo esta 
Midi kéanatila/ga mitiutilegala siiglele’ kurgin egadiienai. 
pez sierra ® 


Miitidi kéanatila/ga miitilegala nidirbagi® kiirgin egadiienai 


raya » 
Midi kanatila/ga miitilegala nidirbagi parptki kirgin 
raya rayada » 


égaditénai. 
cubriendo esta. 
Miiidi  kanatila/ga a&mmapikesaila® kirgin egadiienai. 
Mi néle para tortuga » 
Miudi kéanatila/ga ammapiksaila kammikiilogana  kirgin 
| tortuga {otra clase de] » 
égadténat. 
cubriendo esta 
Miudi  ikanatila/ga iilupirtiga’ kiirgin  egaditenai. 
Mi néle para lagarto »  cubriendo esta 
Mindi kanatila/ga iluginnoli6 kiurgin egaditenai. 
» 
Miiidi kanatila/ga ulutouili® kirgin égadiieénai. 
, » 
Midi kanatila/ga iluturikiia’ = kurgin egadtienai. 
» 
Mitadi kanatila eguanali § négaimbase égadiiénai. 


Mi néle _cayendo _ enel espacio 
Miiud: kanatila/ga %likka/tulegala kirgin egadiienai. 
Mi néle para aves animales » 
Miidi  kéinatila/ga §=tilikka $=panéla kirgin egaditenai. 
pajaro tijera » 


1 Now sukkhu. 

2 Now nidirbi. 

2 The word for turtle is generally nowadays morro. 
* Nowadays taim(a). 

5—~7 Other kinds of alligators. 
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Miiadi kanatila/ga tlikkatile naélukiptir kiirgin égadteais. 


Mu ~—néle para pdjaro papagayo 


» 


cubriendo esta. 


Midi _—kénatiilajga = esaualibegan = kirgin = egaditénai. 
aves acuaticas » 

Miadi kéanatila/ga ésaual tibikiia' kirgin egadienai. 
> 

Midi kdnatila/ga ésaual ténéngiia? kirgin egaditenai. 
» 

Midi kénatila/ga ésaual tikingiia® kiirgin egadiienai. 
> 

Miiadi —s ktnatila eguanalt négaimbase égadiiénai. 

Mi néle cayendo en el espacio cubriendo esta. 

Midi kanatila/ga ésaual téddkiiat kurgin égadiienai. 

Mi néle para » cubriendo esta. 


Midi kanatilajga ésaual miiiikiia® kurgin égadiiéenai. 
» 


Miiudi kénattila/ga ésaual méatukiia® 


Midi kanatiila/ga ésaual koetkiia’ 


kurgin 


» 


kurgen 


» 


égaditénai. 


égaditénai. 


Midi kanatila/ga ésaual mola kiibyaki® kiirgin égadiienai. 
> 


Miitidi kanatila/ga ésaual mola drraba kirgin égadienai. 


pluma azul 


» 


Midi kanatila/ga ésaual mola néglokiia kirgin égadiénai. 


pluma negra 


» 


Midi kanatila/ga ésaual mola tabiga kurgin égadienai. 
pluma negra ) 
Miidi = ikanatila = eguanali ~—S_ négamibase. 


Mi néle cayendo-en el espacio. 
Miiudi = kaénatilajga = imma— kimmi 

Mi néle para tortuga  aletas 

égadiiénat. 


cubriendo esta. 


1—7 Water birds. 
® Water bird with brown-black feathers. 


pilegana  kiurgin 
peligrosas » 


Midi kinatiila/ga 
égadiiénas. 
cubriendo esta. 
Miudi = kanatila/ga 
égadtiénas. 
cubriendo esta. 
Matdi kanatila/ga 
égadienai. 
cubriendo esta. 
Miiudi kanatila/ga 
égadténai. 
cubriendo esta. 
Miadi kanatila/ga 
égadtiénat. 
cubriendo esta. 
Midi _—ikdnatiila/ga 
égaditénai. 
cubriendo esta. 
Midi _ kanatila/ga 
égaditénai. 
cubriendo esta. 
Minds kanatila/ga 
égadiiénat. 
cubriendo esta. 
Miiidi _kanatiila/ga 
égadiienai. 
cubriendo esta. 


1 The white turtle, nowadays morro. 
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amma 


amma 


amma 


amma 


amma 


amma 


amma 


amma kammi 


kimmi 
aletas 


kimmi 
aletas 


kiimmi 
aletas 


kiémmi 
aletas 


kimms 
aletas 


kiémmi 
aletas 


kimmi 
aletas 


kémmi 
aletas 


manimolibe! 
aletas plata que tiene 


Qo 

= 
~w 

S 


yaguana 
grandes 


orrokiia 
redondas 


kiitlogana 
circulares 


kuaksibu 
blancas 


siigana 
largas 


piligana 
curvas 
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kurgin 


548 
Miidi 
Miu 
égadiiénai. 
cubriendo esta. 


Miidi kanatila/ga 


kanatiila/ga 


egadiienai. 
cubriendo esta. 


Midi kanatila/ga 


égadiiénat. 
cubriendo esta. 
Midi kanatila/ga 


egaditénai. 
cubriendo esta. 
Midi — kanatila/ga 


egadiiénas. 
cubriendo esta. 
Midi kanatila/ga 


égadiiénat. 
cubriendo esta. 
Miidi — kanatila/ga 


egadiienai. 
cubriendo esta. 
Miidi = kanatila/ga 


égaditénai. 
cubriendo esta. 
Miidi —ikdnatila/ga 
Mi néle para 


néle para 


imma = kimmi—s parpaki __sikitirgin 
tortuga  aletas rayadas » 
dmma kimmi —s innila _sikitirgin 
aletas pegajosas » 
mma kimmi uidua kurgin 
aletas peludas » 
imma kimmi turba kirgin 
aletas _—vellosas » 
imma ss kimmi —siktibyaki ——skiirgin 
aletas morenas » 
imma kimmi drraba kurgin 
aletas azules » 
imma = ikimmi_—kologana __sikiirgin 
aletas amarillas » 
imma kaimmi_ kiniiagana _ kiirgin 
aletas rojas » 
potilegala kitrgin égadiiénai. 
aire animal > cubriendo esta. 


1 Now they say :btula for animals. 
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Mids kanatila/ga potilegala toAichu kitrgin 
Mi néle para _— aire animal dragén > 
égaditénai. 

cubriendo esta. 

Mindi kanatilajga pd nana  <kiurgin égaditenai. 
Mi néle para nube madre » cubriendo esta. 

Midi = kanatilajga po taba! kirgin égadiienai. 

nube hilo » 

Midi = kéinatiilajgan = poss tkki Ss kttrgin «= gad tenai. 

nube red » 

Miidi kéanatilajga tia nana kirgin égadiienai. 

lluvia madre » 

Miiadi = ikanatila/ga tiia- tuba = kiargin égadiienai. 

lluvia hilo » 

Mindi kadnatila/ga tilegala pili pili kiurgin égadiienai. 

lobo » 

Miiadi kéinatila/ga tilegala iiio itio kurgin égaditenai. 

animales oso » 

Midi kanatila/ga maitile kirgin égadiiénat. 

diablo » 

Mindi kanatiila/ga = maimigigan kirgin égadiienai. 

diablo » 

Midi kéanatila/ga kdlu? saila  kiurgin égadiienai. 

jefe » 

Miadi kanatila/ga kalu shisinn® kurgin égadiienai. 

de punta aguda_—» 

Midi kanatila/ga kadlu pila kirgin égaditenai. 

en lo tupido » 

Mindi kanatila/ga kdlu iidgasib kirgin égadiienai. 

blanco > 

Mindi kdnatila/ga kdilu toni kurgin égadiienai. 

espiral » 


1 Only Néle sees these threads. 
2 Place where there are evil spirits. 


? For this and a number of the following kdlus compare with N or- 
denski6dld, 1930, p. 68, where they are mentioned in an incantation 
for curing insanity. 


kélu aibibi — kuurgin 
» con pico » 
kilu totdkiia ~—skttrgin 
» pequeno » 
kdlu mattu— kirgin 
» bajo » 
kélu stil’  kirgin 
» » 
kilu sabiiia kirgin 
» enropada » 
kélu kitbyaki kurgin 
» moreno » 
kilu négldkiia kirgin 
» negro » 
kdlu drraba  kirgin 
» azul » 
kdlu sédogiin? kirgin 
» ¥ 
Tibirres kiergin 
Rio cabecera ’ 
Tibirri totokiia kurgin 


Riocabecera pequefio  » 
tilusiimba ~— ktirgin 
remolino 


Mindi kanattla/ga 
Mi néle para 
Mtudi = kanatila/ga 
Miadi = kanatila/gala 
Miudi = kanatiila/gala 
Miudi  kéanatila/gala 
Miidi = kadnatila/gala 
Miadi kanatila/gala 
Mindi kénatila/gala 
Miadi = kanatila/gala 
Midi kanatiila/ga 
Mindi kénatila/ga 
Mindi —kénatiila/ga 
Midi kanatila/ga 
Mindi kanatila/ga 
Mindi kanattila/gala 
Midi kénatila/gala 
1 Smooth. 


2 In the dark. 
3 Also place where there are evil spirits. 


alusiimba totokiia kurgin 


» 


remolino pequefio  » 


abatarba 
viento 
tirba wvdalalet 
viento largo 
tirba  tubdlet 
viento largo 


kurgin 
» 
kurgen 
® 
kurgin 
» 


égadiiénai. 


cubBriendo esta. 


égadtenai. 
égaditénat. 
égad tienai. 
égaditenai. 
égaditénai. 
éga diiénai. 
égadiiénai. 
égadiiénai. 
égadiienai. 
égadiienas. 
égadienat. 
égadisenai. 
bgaditenai. 
égadiiénai. 


égadtienas. 
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Miiidu kénatila/gala tirba kiiilalet! kiirgin égadtienai. 

Mi nele para viento » cubriendo esta. 

Miiudi kinatila/gala tirba pipirmikalet® kirgin égadiienai. 
» 

Mindi = kénatiila/gala = tirba «= arét®—sikitrgin = égaditénai. 
. » 

Miiudu kdnatiila/gala = néle = takiil* =kurgin égadiienai. 
trueno » 

Midi kdnatila/gala néle t&kiil talalet® kurgin égadiienai. 
» trueno » 


Midi kanatila/gala néle t&kiiil tibdlet* peys égaditenai. 
trueno 


Midi kanatiila/gala néle takiiil kiibyaks’ me égadiiénat. 
trueno » 


Miadi kanatila/gala néle tékitl néglokiia® ig égaditenat. 
trueno 


Midi kdnatiila/géla néle takiitl drraba® bing egadiienai. 
trueno 
Midi kanatila/gala néle tékiitl kéligana ve égadiienai. 
trueno » 
Miiads kanatiila/gala néle takitl kiniiagana™ kirgin égadienai. 
trueno » 
Mind kédnatila/gaila néle takiiil kiidbiinydlet kirgin 
trueno [como de fuego] » 
égadiénai. 
cubriendo esta. 
Miudi kinatila/gala  néle takutl ibydlet kurgin 
trueno [como espejo] » 
égaditenat. 
cubriendo esta. 


1—2 Whirlwinds. 

3 Very strong wind which rushes forward in a wide sweep over a limited 
section. 

4 Now they call it mala. 

s—ul Lightning of different colors. The colors translated in the foregoing. 

13 Conclusion missing. 


552 


11. Prescription for Sick »Kirgin». 


The original of this prescription consists of one page in GM. 
31.27.4. written by Abelardo Pérez Kantule. The origi- 
nal has the title: 

»Kirgin inna (medicine) tgal (way) »and the sub-titles pini 
(sickness) kirgin nanmiket (pains)» after which the prescription, 
vinna», follows. The value is given as § 4. 

Nordenski6ld has written that this is a matter of actual 
illness, not of improving the kiurgin. ED. 


The Prescription: 

I. Biseptiirba; 2. Biseparattirba; 3. Kokke: 4. Achielydla; 
5. Nobal; 6. Siasibu sikannaet; 7. Siakinit, 8. Sakkia: 
Q. Tiipstp; IO. Kippir; 11. Kiiiauala; 12. Sd&ksor; 13. 
Nigla; 14. Magep (tchégiia); 

[De] las hierbas se buscan sus flores o hojas y [de] los 
arboles sus cortezas. Después se convierten en pedazos en 
el mortero y despues se filtra bien. Al terminar este trabajo 
entonces se mezcla con el [mdgéba]. Se bajfia la cabeza, se 
peina y deben estar bien limpias las manos. Es prohibido 
de comer alimentos picantes y bebidas amargas. Cada dos 
dias se cambiara el medicamento has[ta] cuatro veces. 


12. Additional prescription for sick kitrgin. 


Immediately following the above and as a variation of it this 
prescription by Abelardo Pérez K. is given, under the title: 
»Ka/kirgin nitake» (to cure the kurgin). The price is given as 
$14. ED. 


Prescription: 

1. Bisep; 2. Biseparat: 3. Kokke; 4. Achitelyala; 5. 
Nobal; 6. Siasibu katittugiat; 7. Siakinit; 8. Nigla; 9. 
Sakkita; to. Ticpsip; 11. Kippir; 12. Kiia; 13. Sdakesor; 
Uedi/saila miagale sae ipt papikka. 

Este cabeza lavar vahacer dias ocho 


1 The plural endings have been omitted. 


553 


13. Six Prescriptions for »Kurgin ». 


The original of the following six prescriptions covers four pages 
in pencil in GM.31.27.3., written by Ruben Pérez K. Asan 
explanation of ekiirgin oyikke» (x and 6) one reads »hilo enredado 
de kurgin», that is, as if a part of the brain were tied up, most prob- 
ably a feeling of pressure on the brain. ED. 


et. Kiirgin oyikke. 

Medicina: Sakkiia, tipsibu, kiiitala, sta [= cacao], sia- 
sibugiiat [= cacao blanco], ibesia, siaiiriiaabgankiit, kiinsia, 
bisep, bisepsibugiiat, nobal, tichiielyala, kokke. 

[Para mucho] dolor de cabeza (sayla matemat) [se usan] 
tike, tike kinit, signagal, yinsitiala, drrariala, drrariialpurigiat, 
kiitya (stgniagal). 

Dolor de cabeza hasta la nariz. Ptigdsu.' 

Modo de buscar: [De los] arboles se buscan sus cortezas o 
sean sus puntitas tiernas y [de] las plantas de cacao se buscan 
sus hojas tiernas o [se] busca sus cortezas. [Modo de usar]: 
Se machuca y despues se filtra y después se pone en un 
sigtir? y [lo que no sirve] se pone [enterrado] debajo de la 
hamaca del enfermo. Se garda en pequenas uruas [hojas]. 

2. Tdada ilarkiiatdebali pini kingitile sigutiku sailagia nanu- 
miket. Dolor sélo por las tardes. 

Medicina: Niabkial, nibkial tikutrat, tabuntgala, tabunagalkiit 
piriguat, tigi, tugi piiriguat, bisep, achiielyal etc. 

Se buscan sus tallos o sus puntas tiernas que se ponen en una 
vasija y se lava la cabeza. Se guarda en pequenas uruas. 

3. Kiirgin égtidiie 6 sadie3 

[Medicina]: Naba, nabkose, kosearat, nibsigtur, nabsibu, tiesal 
(naba), nabakulgali, nabmiitira, kiiaba (ndba), tongia, migu, sikke, 
nabmiriia.s 

1 Name of the illness. 

4 Calabash. 

* To cover the brain. The Cunas say that if one of the brain’s points 
sticks out, one gets a headache. The medicine used for preventing a re- 
petition of this. 

* All these are different kinds of tree calabashes. 
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[Modo de buscar y usar]: Se buscan sus turba [= flores], 
se buscan por la madrugada [las] que se han caido o estan 
en los tallos. Se kiiamike [= forma en bolas] con bisep, 
kikke, ndbal etc. [Se lava la cabeza]. 

4. Kirgin pélkadpa nitaipie. [= Para componer todo 
kiirgin]. Sea para pescar, cazar. 

Medicina: Aberiidla, kitinurginit, kitinur piittumasi, muchika, 
yigyaiiala, sipikain 6 kiiniir, tiesalki, tesalki tigurntigarkiit, 
niskitubabeibet, yay%tuba, ségiintaba, enakirginsdpi, ikiti, ikit- 
yaigiiat, dbetidl, siptuktnit (parecido dbetiidl), nisal, méagebtiba. 

Sana ta kirgin kinoe.? 

Se bafia en ella en un cayuco. Cuando ha bafiado en 
estas medicinas los animales [miran a Ud. como si Ud. 
tenia un turbante colorado y no se huyen]. 

[Las cortezas] se hacen en forma redonda y también 
suitam%kale [= en forma romboide] y de las hierbas kuamikale* 

5. Ydaiukka kirgin dnie [= hacer salir kirgin para carev].‘ 

[Medicina]: Masi, misktnit, silip, silipkinit, tiaiydkir, iaiyd- 
kirsibugiiat, dspansilip, dspanmasi, tiaimddun tiimmat, iiaimadun- 
kinit, sélgan tiaimddun,® tagar,* késk’s (ydiikiidgarkiit),” narbikiia, 
bisep, ndbal etc. 

Primero por la majiana se cortan los tallos de estas plantas 
y después del regreso [a la casa] se buscaran los tallitos salidos. 

Se baiia con sigtur, pero no debe faltar el bisep, ndbal, kikke, 
etc., también se pone [envuelto] en urua. 

6. Kiurgin oyikke (hilo enredado de kiirgin). 

[Medicina]: Nupirgitub® ([que va] derecho hasta la copa 
del Arbol), sargituba (lo mismo), kaltaba (mismo), nikitis, 
bisep, bisep sibugiiat, nibal, kokke achielyala. 


1 Are formed into balls. 

2 Makes kirgin red, in other words, the medicines are supposed to give 
a red color to the kirgin. 

* Are formed into balls. 

‘ Is used for success in hunting turtles. 

$’—7 Different kinds of bananas. 

* A liana. 
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Se pone en sigtur [y] se lava la cabeza. Tambien [buscando 
esas medicinas se guardan] en urua. Las medicinas por 
kiirgin oyikke se buscaran cuatro veces en dos dias [y dos 
veces cada dia], y [del mismo modo se buscan siempre los 
remedios para kiirgin, si tno no quiere] usar egadiié, Fl 
precio es de $1.00 si quiere todo a bafiar en ella bastante es 
de $4.00.» 


14. Song for Drunkenness. 


The original of this song with the title »Uipogets» (»para no em- 
borracharse ») covers two pages written in ink by Pérez in GM. 
31.27.5. The song has mainly the character of a pleasure song and 
is apparently not completely recorded. ED. 


Kdnakia posinba nega/kine kanakiia aidigemai nega 
hombre casa casa en hombre acostado est4 casa 
sunna itégemai. 

ponia oyendo esta. 


Tundi pangi néga timikemai kanakiia nega siinna itomai. 
Chicha mien casa reuniendoesta hombre casa ponia oir. 
Taidi pangi odimaierba siinna kanakiia nega siinna ttomai. 
Chicha mien freunido ponia hombre casa ponia oir. 


Tiids pangr tinakinekuerba kanakiia néga sinna ittomat. 


Chicha mi en cercando hombre casa ponia _ ofr. 
Kanakia idlepingiia se napdlimaiekuichi iatdla nikkise 
hombre mujer a Ilamando esta rfo curso 
Gbaniikende kiueleye, 

a banar vamos 
Kanakiadi taudla nukkise drgiianende. 

hombre rio curso caer va. 
Kanakiia ibeniisélutina pilikine timélanailamola  téekuichi. 
hombre orilla sobre pantalén quitando esta. 
Kanakia imdlatabikamola _ téeekuichi. 

hombre camisa blanca  quitando esta. 


1 Even married men and women bathe a little apart from each other, or 
if they bathe together the woman does not take off her under-garment 
until she is in the water. 
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Kanikia iaiidla nitkkiuse  atdenae. 

hombre rio curso bajar va. 

Kanakia tatiala niukku yalabals adbanitikemégisa. 

hombre rio curso por lado batiando esta. 

Kaénakiia iaiiala niikku ydlabali sailigitilu arpitemegiea 

hombre rio curso lado cabellos cayendo 

sailigitlu' kartiémai. 

cabellos moviendo esta. 

Kanakia  sailigitlu§ aipabamakemégisaye. 

hombre cabellos partiéndose esta. 

Iaiidla itiitistiilegan kanakiia dibalisakine _—pitlusdenaiye. 
rio sardinas ‘hombre sudor en _ tragando esta. 

Taitala uiiistilegan kanakia dbalisakia é pigenai. 
rio sardinas hombre sudor chupando esta. 

laiiéla iiiitistilegan kanadkiia dbalisaki tiitismakenanaiye. 
rio sardinas hombre — sudor en agitando esta. 

Taiidla ibenusélutina pilise nikkiienai timolatabiikamola 
rio orilla sobre subiendo camisa blanca 
yoekiichi, timolandilamola = yoekitichi. 

poniendo esta pantalon poniendo esta. 

laiiala  timolamiisuena —ikiibyakimola _—_naisikekitichi. 
rio corbata negra poniendo esta. 

Kanakiia  sailigitlu tiiekitichi, sasligitlu arpitekitichi, 

hombre cabello  peinando esta cabello cayendo esta 

sailigi dyitkkekitichi  sailigi nanalekiiichi kanakiads. 

cabello peinando esta cabello bienarreglandoesta hombre 

Kanakiia  lokurgin _ siekitichiye. 

hombre sombrero  poniendo esta. 

Kanakiia pisinba iatdlabali _—aipilialiye. 

hombre casa camino por el mirando. 

Kanakia pubauala arkistiamake?® tage pisiinba 

hombre piernas moviendo viene casa 

audlabaliye. 


camino por el. 


1 Refers to the time when even the men had long hair. 
2 Different ways of walking. 
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Kanakiia pibauala itaamakkald = ydkorgala = tuyamake 


hombre pternas moviendo rodillas moviendo 
tage posinba iaialabdliye. 
viene casa camino por el. 


15. »Akiialel igal and Otammipéet». The Song of Gkialéle tor 
Returning to the Body the Souls Abducted by Evil Spirits. 


Nordenskiold has in 1928 b, pp. 53—75, and plates 3—5, 
published a version of this song received from Pérez during the 
expedition in 1927, of which version he himself writes (op. cit., p. 3): 
»...is a lengthy incantation called Acualel, which is written in 
Cuna. This had not been written out completely, when I obtained 
the manuscript from Mr. Pérez,? who, however, subsequently 
wrote a new copy of it which is here published.* Along with this 
incantation Mr. Pérez had drawn 2!/, pages of picture-writing, 
which belong to the first incomplete Cuna text that is subsequent to the 
picture-writing up to No. ro1. In the following, i e. in the complete 
text, the picture-writing and the Latin-charactered version run 
roughly parallel up to No. 159.‘ . 

Owing to illness I had no opportunity of working out the transla- 
tion of the complete manuscript together with Mr. Pérez, whose 
translation of the Cuna language into Spanish occasionally is much 
too summary, I have tried to write it out in full, between the lines, 
as far as my knowledge has served me, but may quite possibly have 
made some errors, more especially as Mr. Pérez has left a number 
of words untranslated ». 

This version, rewritten and published by Nordenskiold, 
has in its printed form been gone through and corrected, for 
text as well as contents, by Pérez in cooperation with 
Nordenski6ld in 1931. As the corrections are very important 
from the translation viewpoint as well as with regard to the spelling I 
considered it fully justifiable to have the corrected version reprinted 
here, which I also believe was what Nordenski6ld planned to 


1 Different ways of walking. 

* Refers to a version covering two and half pages in pencil in one of 
Pérez’ note books, GM. 27.27. 1444. ED. 

* The original of this version consists of fourteen pages in Cuna writing 
with Spanish interlinear translation by Pérez. GM. 27.27.1444b. ED. 

* Refers to plates 3—5 in Vol. 7: 1, also published here as plates VII—IX. 
The original of the picture-writing is found in the handwritten document 
27.27.1444. ED. 
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do. In presenting this material I have further taken into account a 
very beautiful third original version of the Gkidléle song, written 
out in ink by Pérez and covering five and a half pages in GAf.3r1. 
27.29 (pp. 6—11). Only the beginning of this last-named version 
of the song has been carried out in picture-writing, which however 
only deviates a little from the former version, and for economy's 
sake it has been left unpublished. Immediately following the 
GM.31.27.29-version (pp. 11—12) there is given the »Otammipéet», 
likewise by Pérez, which is sung after the soul has been brought 
back by the @kialéle. This song is published here immediately fol- 
lowing, with the @kidaléle song. A fourth version of the Gkualéle 
song with dlammipdet written out by Pérez is found in GM. 
31.26.7. (pp. 92—98). ; 

Regarding the definition of akiudlele I give here without any 
change what Nordenski6ld himself has written about it 
(1928 b, p. 4—5). ED. 


»Acualele, or acualel, means sacred stone. By means of 
the incantation here recorded, the medicine man :natuléd: 
brings back a ravished soul to its proper body. For his assist- 
ants he has the tutelary spirits inherent in three sacred 
stones, nusagaléle, acualéle and cunagaléle, which God has 
placed in the rivers for the benefit of mankind. It tells of 
different kinds of the brew of Chicha as medicines. To pro- 
tect mankind from the evil spirits God has built various 
kinds of walls; there are walls that intersect, and walls in 
rows; walls that have a golden lustre, and others gleaming 
like silver or refulgent like flames of fire; some shine like 
polished mirrors, and there are also different kinds of shiny 
walls with pointed peaks, and so on. For the good of man 
God has constructed walls within the eight strata of which 
the earth is built up; in the same way there are cross-roads 
and winding roads, created by God for the protection of 
mankind. In these nether worlds there dwells a host of evil 
spirits who cause illnesses, that is to say they carry off 
people’s souls. Then it is related how the medicine man and 
the tutelary spirits go in search of the demons, and presently 
find themselves face to face with Quilucuedulilelegana — a 
kind of spirits with shining golden hats — whom they drive 
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away. They forcibly penetrate into the house of the Qui- 
lucuedulilele, though closed and barred against them, and 
therein find the sick person’s soul who 1s weeping, and whom 
they comfort and advise. They have to search every nook 
and cranny for the soul. They collect the soul, examine it, 
and raise it up. Carrying the soul in their midst, they again 
ascend to earth, where it 1s light, and return with the soul to 
the house of the sick person. The soul is thrust back into 
its proper body without the latter having lost a single drop 
of blood, or breath of air, or even as much as a hair. When 
the soul has been restored to its body, the sick person knows 
his soul again. The patient’s wife washes the white silver 
bow] and places it under his hammock. It is further describ- 
ed how in the night demons arrive from the four points of 
the compass, and how silence should be preserved whilst 
they are thus arriving. The medicine man prescribes that 
medicine stones be placed underneath the patient’s ham- 
mock, obviously in order that his soul — by the assistance 
of the tutelary spirits in the stones — should be protected 
from again being carried away. 


This manuscript gives us a very good idea of Cuna con- 
ceptions as to how the medicine man restores to its body a 
soul that has been carried off by the evil spirits. A great 
many of the Cuna manuscripts drawn in picture-script which 
my collection contains deal with the same subject.» 


Akiialéle — the corrected version. 


Numbers above the words refer to the picture-wniting, pls. VII—IX. 


, I 2 3 
Latidlaganagiia aitededi ydlabali Dioleledi pega ulusunba' 
tfos los donde baja allado Diosel paravos casa 
siénasaye nuetikedi/ydlabali. 
ha puesto (para su bien estar! 


' House of the medicine stones. 
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4 ya - 
Nélentisigalele', akialele, ktinagalele* an na 
yo a 
peinande/malainie. 
vos acosejando estoy. 
7 o 
Kanadi? innakiglibalerba pega sdgemarkadéeye. 
el mandato [nombre de chicha] para vos diciendo 
8 
Innatula® niua apalikinerpaye kanadi pega 
chicha buena por medio el mandato para vos 
sdge/maiinie. 


diciendo estoy. 


9 
Panakélikkua innatila nittua  apalikinerpaye _—kanadi 


cacao chicha buena por medio el mandato 
pega sdge/maiinie. 
para vos. diciendo estoy. 
10 
Innatinaga = innatala~—S ntiua apalikinerpaye  kanadi 
tabaco chicha buena por medio ~ el mandato 
pega sdge/marinie. 
para vos diciendo estoy. 
II 
Innadolidéli = innatala=—s nitua ~— apalikinerpaye —katnadi 
pipa chicha buena por medio el mandato 
pega sdge/matinie. 
para vos diciendo estoy. 
Eee ss _ 13 14 
Nelentisigalele, akidlele . kiinagaléle an na 
[piedras medicinales, dkudalelégana] yo a 
peutande/malainie. 


vos acosejando estoy. 


1 Medicine stones, akualelegana. 
? He who knows the song. Pérez translates this as »mandato». 
8 Name of medicine chicha. 
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15 16 
Dioleledi naétikédi/yilabali pega  kélubili okintesdye 
Dios para su bien para vos muralla ha colocado 
17 18 
Dioleledi naétikédi/ydlabali pega kélubiligana maienasaye. 
Dios para su bien paravos  murallas ha hecho. 
— 9 | 20, 2I 
Neleniistigaléle, akiualele, ktinagalele an na petttande/malainie. 
[piedras medicinales] yo a vosaconsejandoestoy. 


22 23 
Bé = kalumugand piriemat; bé kalumugandi  pilide, 
sus murallas encruzadasestan sus murallas _en filas 
~~ 24 25 
bé kalumugandi  aitarmaikemai bel Glo takediyobi; 
sus murallas brillando estan como oro parece como de 


? 26 
bé kalumugandi aitarmakemaiinie. 
sus murallas brillando estan. 


27 28 
Bé kalumugandi pirtemas; bé kalumugandi 
sus murallas encruzadas estan sus murallas 


Pa 29 
qilidae; bé kilumugandi aitarmakemai; bel 
en filasestan sus murallas brillando estan; todo 


30 ge. oe 
maniale bé kdlumugandi aitarmakemat. Bé 
plata de sus murallas brillando estan; sus 


32 33 
kalumugandi piriemat; bé kalumugand:  pilide; - bé 
murallas encruzadasestan; sus  murallas en filas; sus 
- 34 35 
kalumugand: aittarmadkemai, bel pitdisale 6é kalumugandi 
murallas brillando estan todo llama sus wmurallas 


-~ 36 
attarmikemai. Bé kalumugandi piriemai; bé 
brillando estan sus murallas encruzadas estan = sus 
38 rs 39 
kalumugandi pilide; bé kalumugandi aitarmakemai; 
murallas en filas sus murallas brillando estan 


36 
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, 40 ~~ 41 
bel ibepipiatile takediyibi bé kalumugand: aitarmakemai. 
todo _— espejo parecido sus  murallas _ brillando estan. 
42 
Bé kalu/siigand: aipippimikeysdlagiye; 
sus murallas puntiagudas brillando estan 
43 . 
bé kalu/siigand: atpippimardéye bel blo 
sus murallas puntiagudas  brillando estan todo oro 
44 
takediyobs bé kalu/stigands arpippimakeyolagt; 
parecido sus murallas puntiagudas brillando estan; 
45 
bé kalu/siigands atpippimaidéinie,; bela méaniale 
sus murallaspuntiagudas brillantes estan todo plata de 
46 
bé kalu/sitgand: aipippimikeydlagtye; bé 
sus murallas puntiagudas brillando estan sus 


47 
kalu/siigands aiptppimaidéinie. 


murallas etc. brillantes estan. 
48 . 49 50 
Nélenitsagaléle, akualéle, kinagaléle an na petiiande/malainse. 
[piedras medicinales] yo a vos aconsejando estoy. 
51 52 53 54 
Dioleledi kuénale kuenale kalu tarkuenatjkine 
Dios uno poruno muralla [circulo?] primera en 
35 4 e 
bétula sienasaye niétakédi/yalabali. 
tu vida ha puesto [para su bien estar]. 
56 57 58 59 60 
Dioleledi kienale kiteéna kalu tarboguat/kine  bétula 


en la segunda 
sienasaye  niétakidi/ydlabali. 
61 62 63 64 65 
Dioleledi kuénale kiiénale  kalu tar paakine bétula 
en la tercera 
sienasaye  niétakédi/ydlabali. 
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66 68 69 70 
Dioleledi kiiénale kiénale kalu tarpdakekine  Obétila 
en la cuarta 
sienasaye nidtakéedi/ydlabdli. 
71 72 73 74 75 
Dioleledi kiiénale kténale’ kalu  térattaletkine _bétiila 
en la quinta 
sienasaye  nitétakédi/ydlabdli. 
76 77 78 79 80 
Dioleledi kiténale ktiénale kalu  téarlelgiatkine'!  bétala 
en la sexta 
sienasaye nisétakédi/ydlabdli. 
81 82 83 84 85 
Dioleledi kiénale kiénale kalu tdrktgletkine  bétula 
en la séptima 
sienasaye nietakédi/ydlabali. 
86 87 88 89 go 
Dioleledi kiiénale kuéenale kalu tairpaapékkatikine bétila 
en la octava 
Sienasaye  nidtakédi/yadlabali. 
oF 92 93 
Nelenisagalele, akualele, ktinagaléle an na 
[piedras medicinales] yo a 
petitianae/malainie. 
vos aconsejando estoy. 
94 95 __ 96 
Dioleleds wala nasinasiléle nikkunikkuléle 
Dios caminos cruzados (caminos) ondeados 
97 98 . 
dirpidirpigan/kine bétula sienasay nwuétakédi/ydlabdli. 


(caminos) circularesen tuvida ha puesto [para su bien estar]. 


99 _ 100 IOI 
Nélentisagaléle, Gkialéle, ktinagaléle an na petiiande/malainie. 


1 According to another pronunciation, tarnéruatkine; six — nérua. 
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102 
Innatiibékia ydabakilakiia 
(el) enfermo 


arainemat. 
acostado esta. 


103 
Innatiibékia yabakilakia 
(el) enfermo 


104 
Innatiibékiia yabakilakia 
(el) enfermo 
105 
Innatirbéktiu yabakilakua 
(el) enfermo 


106 
Innatuibékiia yabakilakiia 
(el) enfermo 
107 
Innatiibékia yabakilakua 
(el) enfermo 
108 
Innatiibékia yabakilakia 
(el) enfermo 


109 
Innatiibékia yabakilakia 
(el) enfermo 
110 
Innatirbékiia yabakilakia 
(el) enfermo 


nalu ticba = kurgin tlt 
calentura calor cerebro cuerpo 
pétu uralégmaiinie. 
ante ti sufriendo esta. 
nalu molailiyoe.! 
calentura camisa cuerpo. 
petu uralégematinie. 
ante ti sufriendo esta. 
ukachinukku etairpemairinie. 
hamaca cuidando esta. 
pétu uralégemarinie. 
ante ti sufriendo esta. 
abalisaganbi uemakemaiinie. 
(su) sangre caliente esta. 
pétu uralégematinie. 
ante ti sufriendo esta. 


ibepikenaitubapr 
hamaca (hilos de) 


uluotaianmakemaiinie. 
en movimiento haciendo con el cuerpo. 


III 
Innatiubékia yabakilakua 
(el) enfermo 


urilégemaiinte. 
sufriendo esta. 


petu 
ante ti 


1 In other words, the sick person has put on a sort of dress of fever. 
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II2 
Innatiibékiia yabakilakia ibepikenitubaym 
(el) enfermo hamaca (hilos de) 
alikighimaikemaiinie. 
con cuerpo haciendo en movimiento 
II3 
Innatiibékiia yabakilakiia pétu, uialégemaiinie. . 
(el) enfermo ante ti sufriendo esta. 


II4 _ I5 
Kiluilukiaibegan  moye; néga sukkunmaikka  tdlagan 
espfrituslagartos también lugar de bahfias __ pertenecientes 


116 
moye; néga peu tdlagan moye. 
también lugar (de) estrecho pertenecientes también. 
117 
Innatiubékiia yabakilaktia kine tarbatiadlaganakuéna 
(el) enfermo en vientos unos 


oselégenasaye kebna tileuisitdibalt. 
correr hizo ahora’ estamos conociendo. 


118 11g 
Kiluilusiiibegan moye; néga sukkunmakka 
espiritus lagartos largos también lugar de bahias 
120 
tdlagan moye; nega peu télagan moye; 
pertenecientes también lugar estrecho pertenecientes también 


121 122 
néga ammu tolagan. Innatiibékiia yabakilakiia 
lugar agua _ turbia pertenecientes (el) enfermo 
kine tarbatalaganakiiéna oupdgenasaye kébna  tiletisitdibali. 
en vientos unos entrar hizo ahora estamos conociendo. 


123 _ 124 125 
Neélenusagaléele, akialéle, kinagdléle an na peiiande/malainie. 
126 127 
Innatiiibékiia piirbaléle abode dibali aldnde  ubokende 
(el) enfermo (el) alma entrado dondeha nos_ entrar vamos a 


1 That is, those who belong to, or live in, these places. 


566 


128 
alinde soge kitichimalatdideeye. Igi sae  kuichiyaladali 
nos diciendo estamos como hace parado en lado 


malatdideeye aldnde sédge malatdideeye. (129—130) 
nos diciendo estamos. 


131 132 133 
Kilukiédulilélegana paka nataga ikila kuende negulubali. 
(los) espiritus con cara frente estaremos. 
134 135 136 
Kilukiiédulilélegana paka naitiaga pioke/naenegulubali 
estaremos a discutir. 
ld 2 137 ° 
Bé blo/kurginagandi aipippimike yolagt bel _— lo 
sus (de) oro sombreros brillando haciendo todo oro 
138 139 
takediyobt bé dlo/kurginagands aipippimakedinie 
parecido sus (de) oro sombreros brillar haciendo 


, 140 
unni ukika tule pali takélesuli b€ Glo kurginagandi 
suficiente extremo (el) puede divisarno sus oro los sombreros 


141 
aiptppimikeyodlaginegilinbals. Kiluktiédulilélegana 
haciendo brillar estamos (los) espiritus 
dsdgamake/nae néga tilubals. 
huir hacer vamos (de la) tierra abajo. 
142 143 
Kilukiiedulilélegana  _ dtdbemiike!/nae néga iilubalt. 
(los) espiritus asustar hacer vamos (dela) tierra _ abajo. 
144 145 
Kilukiiédulilélegana éturmake/nae nega _—talubali. 
(los) espfritus | echar afuera hacer vamos (de la) tierra abajo. 
146 
Kilukiiédulilélegana yabakilaktia bel oturmaidedikinenégilubal:. 
(los) espfritus ymalos» todo echamos (de la) tierra abajo. 
147 
Kilukiiéduliléle molasunbagandi atdikénanay. 
(del) espfritu los cuartos cerrados estan. 


1 tobe = fear. 
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148 : 
Kilukiéduliléle molasunbagandt a&rmailégendanay. 
(del) espiritu los cuartos cerrados estan. 
T49 ; 
Kilukiiéduliléle molasunbagan tarba ubdgendeye 
(de) los cuartos enel medio entrar vamos 
yabakilakiia purbalela bali. 
(del) enfermo (el) alma con. 
150 . 
Kilukiéduliléle molasunba aibalatdise kuichikudd pe 
(del) espfritu del cuarto medio enel parado estamos 
yabakilakiia purbalele bali. 
(del) enfermo (el) alma con. 
151 
Kilukiéduliléle molasunba abalatkine bé yabakilakiia 
(del) espiritu del cuarto medio en su enfermo 
purbaleledi panitu kitena  aiditapideye. 
alma ante mi esta sentado. 
152 
Kilukiiéduleléle modlasunba <abalatkine 6é «innaturbékia 
(del) espfritu del cuarto medio en su 
yabakilakia purbaleledi pinangamake/pie sikuye. 
enfermo alma llorar quiere. 
Uedi tpisinnailale panitu pinangamake/pie sikuye. 
este por qué.razon ante mi quiere llorar 
153 154 
Innatirbékia § yabakilakiia purbalele unandekuichiye. 
(el) enfermo (del) alma aconsejando estamos. 
155 
Kilukuéduliléle molasunbagan kiéna ptsa sult kal 
(del) espfritu (de los) cuartos uno dejar sin para 
purbalel palamie irmikeyolaginégilubali. 
(el) alma buscando estamos (de la) tierra abajo. 
156 . 
Kilukiiéduliléle mélasunbagan sikkungan kiiena _pésa 
(del) espiritu (de los) cuartos esquinas una dejar 
sult kal purbalele etc. 
sin para (el) alma buscando estamos. 
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157 
Kilukiiéduliléle kalumugan ktuiéna etc. 
(del) espiritu. (de las) casas 


Kilukitéduliléle kalumugan sukkungan kiiéna etc. (158—159) 


esquinas 
Bela kal purbalele bali tdidesdgekuye. 
todo para (el) alma denuevo _ visto estamos. 
Bela kal purbalele bali taisatdikine. 
vimos cuando. 
Bela kal purbalele bal ddimaidesogekuye. 
reunidos estamos. 
Bela kal purbalele bale odimaisatdikine 
reunidos cuando. 
Bela kal purbalele bali aitonaiinie. 
alzando estamos. 
Bela kal purbalele bali aitosatdikine. 
alzamos cuando. 
Bela kal _ purbalele bala naisikénanae abalakuakine. 
poniendo estamos en el medio. 
Bela kal purbalele bali nanaipinapindtdikine 
poniendo estamos muy despacio en 
Kanaliuala napiryde/yolagi négulubaliye. 
(el) camino buscando estan (de la) tierra abajo. 
Kanalitiala napiryoekuichs negilubaliye. 
(el) camino buscado ya esta (de la) tierra abajo. 
Kanahiala ba irmaikenae innaturbékia yabakilakua 
(el) camino con marchando vamos (del) enfermo 


purbalele kala. 

(el) alma _s para. 

Kanalitala ba yarmikenite innatiibékua yabakilakua 

(el) camino con  marchar vamos (del) enfermo 

purbalele kala. 

(el) alma _s para. 

Innatiibékia yabakilakiia purbalele/ka ainiende 
(del) enfermo (el) alma para vamos a salir 

négacunasiupiliséga. 

la tierra sobre hasta. 
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Innatiibékiia yabakilakia purbalele/ka ainiekuicht 
(del) enfermo (el) alma para’ ya saliendo estan 
négactinasu piliséga. 
la tierra sobre hasta. 
Innatiibékiia yabakilakiia purbalele/ka ainakiénde 
vamos a subir 
négatalebapili/séga. 
sobre la tierra hasta. 
Innatiabékiia yabakilakia purbalele/ka kutchikiénadeye 
vamos a parar 
négataleba pili/séga. 
sobre la tierra hasta. 
Innatinbékia yabakilakiua purbalele/ka irmakenae 
marchar van a 
négacinast pili/yalabalt. 
la tierra sobre por. 
Innatiinbékiia yabakilakiia purbalele/ka yarmakende 
marchar van a 
négacinasi pili/yalabali. 
la tierra sobre por. 
Innatiribékiia yabakilakiia posunba tavit nase 
(del) enfermo (de la) casa _— puerta cerca 
kuichikuénde. 
parar vamos a. 
Innatirbékiia yabakilaktia podsunba tavr palimesenae. 
a empunar vamos. 
Innatitibékiia yabakilakiia posunba iavi tarba 
entre medio 
ubdgenae. 


entrando vamos. 
Innatiibékiia yabakilakiia poisunba abalitdise kutchikuénae. 


(del) enfermo (de la) casa medioenel parar vamos a. 
Innatinbékiia yabakilakia posunba abalatdikine 
(del) enfermo (de la) casa medio el en- 
irmike/nae négacinasipili/yalabalr. 
ya andando vamos sobra la tierra hasta. 


1 This Cuna word comes, no doubt, from the Spanish word Have. 
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Innatiibékiia yabakilakiia posunba 
(del) enfermo (de la) casa 


yarmakende négaciinasipili/yalabals. 
andando vamos sobra la tierra hasta. 


Innatiibékia yabakilakiia pogacht nase 


(del) enfermo hamaca cerca 
Innatiibékiia yabakilakiia pirbaléle 
(del) enfermo (el) alma 
kuichiye. 


estamos parados. 


Uedi 68  tlukkasyala kuatdideye. 


este tu cuerpo era 
Uedi be ilukkasyala ibiga 
este tu cuerpo por qué 


abalatdikine 
medio el en 


kuichikvénae. 
parar vamos a. 


bal uhande 


. aconsejando 


isebatake piesikuye 


aborreces 


na innatuibékiia yabakilak ita uuandekuichiye. 
a su enfermo estamos consejando. 


Uedi bé ulukkasyala ibiga kegebatike piesikuye 


este tu cuerpo por qué 


? 


ver quieres 


na ennaturbék iia yabakilakiia uuandekuichiye. 
a su enfermo estamos consejando. 


U edi be ulukkasyala ibiga tobe patiike piesikuye 


este tu cuerpo por qué tienes miedo 
na ennaturbékiia yabakilakiia tiuanaekuichiye. 
a su enfermo estamos consejando. 
Bela kal purbalele ddimaidesdgekiaye tlukkasayla  séga‘ye. 
todo para (el) alma _ reunido estamos cuerpo al. 
Kakitar kitena pesasiuli kal pirbaléle 
sola parte una sin dejar para (el) alma 
oubogenae tulukkasayla séga/ye. 
poniendo estamos cuerpo al 
Pubadiigan kiiena pesasiili kal pirbaléle 
partes del cuerpo una sin dejar para (el) alma 
oubdgende - Ulukkasayla séga/ye. 
poniendo estamos cuerpo al 
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Pibamakugan kiiena pesasiali kal pirbaléle 
? una sin dejar para (el) alma 

oubdgenite tlukkasayla séga/ye. 

poniendo estamos cuerpo al 

Saylakia  purbalele kiiena pesasili kal piirbaléle 

cabello alma una sin dejar para alma 
oubdgenae tlukkasyala séga/ye. 

poniendo estamos cuerpo al 

Bela purbaléle dubdsatdikine bé ulukkasayla 

toda (el) alma puesto cuando tu cuerpo 


néga/sunnaiisikidliye.’ 
el lugar conociéd de nuevo. 


N a icy Gkiidlele, kiinagalele an na peiiiandemalainie. 
yo a vosaconsejandoestoy. 


Innatirbékiia ‘Saas mania noga sibu nuekua 
(del) enfermo (la) mujer (de) plata copa blanca buena 
abaniikkekuicht tauala abalisakine. 

lavando esta rio agua en (el). 

Innatiibékia italepingua mania ~noga- sibu  niekiia 
(del) enfermo (la) mujer (de) plata copa blanca buena 
dirpikiia tilustekutcht 14 uala abalisa pakameserbaye. 
redonda  poniendo esta rfo agua con. 


Nélenisagalele, Gkialele, kinagaléle an na  pentandemalainie 
yo a vosaconsejandoestoy. 


Innatiibékia  pigachi = nukkiialu — Gtogesikisaye. 
(del) enfermo (la) hamaca »debajo» entrando estan. 
Innatirbékiia pogachi nukkiiulu simiuriesikisaye. 
(del) enfermo (la) hamaca_ »debajo» subiendo estan. 
Innatitibékiia = pdgachi Ss naukkitulu = omakkumakesikisaye. 
(del) enfermo (la) hamaca »debajo» espumas haciendo estan. 

Néga Vikkirkuesoge anni. 

en tiempo de silencio cuando. 

Néga abalakiesoge anni. 

en tiempo (de la) mitad (dela noche). 

Néga pogikiuesoge unni. 


en tiempo de silencio profundo cuando. 


1 Notation by Pérez: 


squiere decir que reconocié su juicio». 
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Néga aindkkiianéga bali kilupinnitdlagan 
lugar Este hacia_ espfritus lejanos pertenecientes 
pése piittemar. 
vos donde cayendo estan. 
Kilupannatdlagan pese arkuanemaiye innatuibékia 
espfritus lejanos vos donde cayendo estan (del) enfermo 
pogachi tlubaliye. 
(de la) hamaca —__ debajo. 
Néga takkirkitesoge anni. Néga _abalakiesoge 
en tiempo de silencio cuando en tiempo (de la) mitad 
Unni. 
(de la noche) cuando. 
Néga pogikuesoge unni. Néga té&k&négabali 
en tiempo de silencio profundo cuando lugar al Oeste hacia 
kilupinnitélagan pese pittemai. 
(los) espiritus lejanos vos donde cayendo estan. 
Kilupannatélagan pése arkuanemaiye innatiibékua 
espfritus lejanos vos donde  cayendo estan (del) enfermo 
pogachi iilubaliye. 
(de la) hamaca _—__ debajo. 
Néga mipilisikki/bali kilupinnitélagan pése 
lugar al Norte hacia espiritus lejanos vos donde 
pittemar. 


cayendo estan. 


Kilupannatélagan etc. 

espfritus lejanos 

Néga miupilisogakiénastkki/bali kilupinnitilagan pése pittemai. 
lugar al Sur hacia 


Kilupannatilagan etc. 
espiritus lejanos 


Néga ilubali kiludikala imakepie be ittoge 
tierra abajo espiritu musica tocar quiere vos oyendo 
pukkamalale. 
cuando estan. 
Kilu tu niekulegale anpakuemalaye. Kilu 


espiritu§ antes debenestar vigilando quedar van espiritu 
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tu négasunnaittogale anpakuemalaye innatirbékia 
antes deben estar en silencio quedar van (del) enfermo 
pogachi ulubaliye. 
(de la) hamaca_ debajo. 
Néga  atnakkuanegabali _—kiludikala imakepie 
lugar Este hacia espiritu el musica tocar quieren 
be ittoge pukkamalale. 
vos oyendo cuando estan. 
Kilu tu naekulegale anpakuemalaye. Kilu tu 


négasunnaittigale anpakuemalaye innatoibékiia = pdgacht 
tlubaliye. 


Néga mipilistkkibali  kiludikala imakepie be _ ittoge 
lugar al Norte hacia __ etc. 


pukkamalale. 
Kilu tu neakulegala anpakuemalaye etc. 


Néga mipilisigakuénastkkibals kiludikala etc. Kilu 


lugar al Sur hacia 

tu neakulegala etc. Kilu tu = négasunnaittogale etc. 

Nélenisagalele, akialele, kinagalele an na 

yo a 
peutandemalainie. 

vos aconsejando estoy. 

U aanaguale betula siende innatiibékia 

aconsejado tu vida voy a poner (del) enfermo 
pogachi tulubaliye. 

(de la) hamaca debajo. 

U tananaguale bétula siende innatuibékiia 

aconsejado (ya) tu vida voy a poner (del) enfermo 
pogachs iilubaliye.» 


(de la) hamaca debajo. 
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»Otammipéet » — Sung after the soul has been brought back 
by the akialele. 
This record was written by Pérez and follows immediately 
after akualele agal, p. 11—12, GM.31.27.29. ED. 
Otammipéet [hacer enfriar] = remove the fever. 
Ibaitikka'/yalabali tamibe tdlepungan se sunna/okoletake. 


rio al lado frio mujeres al llamar vengan. 
Pinaiiéga Inaabdilisobigan/se sunna/okoletake. 

mujer [nombre de un arbol] al llamar vengan. 
Abalisaba tamiba tdlepungan upogetake*. 

agua fria mujeres entrar vengan. 
Bela maniolukka/bali tamiba ‘talepungan  apdgetike*. 
todo corteza por frio mujeres entrar vengan. 
Tulapurrikuaga urueduleuini bali tamiba makenae, urueduleuini 

(calentura| enfermedad por enfriar va enfermedad 
balt tamboenae bel aba/tamibaleye. 
por enfriar va con cuerpo (corteza) frio. 
Kirgina bali tdmiba/maikenaée kurgina bali tamboende 
cerebro — con enfriar va cerebro con enfnar va 
bel aba/tamibaleye. 


con cuerpo frio (corteza). 


Purbalele bali tamiba/maikende* purbalele bali tamboenae 
alma con enfriar va alma con enfriar va 


bel aba/tamibaleye. - 
con cuerpo frio (corteza). 


1 A word for river used in the song. 

2 By means of a medicine the cold is transferred to the water. It is not 
the water which becomes cold but the meaning is, rather, that by this 
means, the fever goes down. 

3 All the women may come and enter into the bark. 

4 Even the soul has fever. 

6 Here the whole song is repeated, word for word, except for the substi- 
tution of other names. All the women, the first Punauaga Inaabdilisohigan 
and the following eighteen, are names of trees and other plants. One uses 
the bark in baths. Formerly the bark was possibly used as medicine at 
the singing of »jfammipdet», but now only the song is used. 
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Painatdga utudidilisobiganse, 

» disopprkalisohiganse, 
atlidilisobtganse, 
attudtlisobiganse, 
tindekiguasobiganse, 
tnanisadtlisobiganse, 
tnaashsobiganse, 
tnauludilisobiganse, 
nusadiligua uagastbuleleganse, 


> yolinaleleganse, 

» kinuagaleleganse, 
» kubyakileleganse, 
» leglogkualeleganse, 
» kolokualeleganse, 

» arabalelelganse, 


» 

» 

» 

» 

» 

» 

> 

» » alululeleganse, 
» 

» 

» 

» 

» 

» 

» olodtbdilisobtganse, 
» 


tnakesudilisobiganse ». 


16. Picture-writing on »Nélentisa» the Stone for Fever. 


In the material brought home by Nordenski6ld in 1927 
there is a booklet containing picture-writing, GM.27.28.3, about 
which, however, no information has been left. In this pamphlet 
there is a picture-writing covering three pages, one of which, the only 
one for which there is any explanation, Nordenski6ld has 
had reproduced for publication in this work (see plate X). The 
picture-writing treats of a song »Para calentura», for fever. For 
the page here reproduced there is an explanatory Cuna text although 
it is very incomplete. The picture-writing would seem, however, 
to be of interest in connection with the foregoing about dkialéle, 
as here too, it is a question of a magic medicine stone called néleniisa. 

It is not known who has made the picture-writing and written 
out the explanation for the page published here. 

The numbers in the explanation refer to the picture-writing, pl. X. 

ED. 
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I 2 
Olotinipigina Olotinipigina/kalu/tiagnisa 
[nombre propio] » casa_ salid 


3 4 
Olotinipigitia/kalu/aglueryolagi néle/ntisa' /aibaneydlagi 
» casa inclinado esta » balanceando esta 
5 6 
néle/nisa ebarridifilimacsa néle/ntisa/ka nega/pali/takke/kuichi 
» barril hilera para casa por se ve parado 
7 8 
néle/ntisa/ka olobander/kuichi nélentisa/ka kalu'di 
» para bandera de oro izando » para casa 


9 
akdaculigeyolagi(*) Olotiacdegina® nega/palitakke; 
blanqueciendoesta nombrepropiodelapiedra § casa por ti 

IO 
kuichi Olotiacdegiiia e/olobander/aknakenai 
viendo parado » su bandera de oro izando 
II 12 
nélentisa/ka/olo/bander/pikipat nélentisa/ka —kalu! 
» para bandera de oro bastante para casa 


13 
mamatulasa _nélentisa/ka/kalu/pineyolagi nélentisa} 
bajito paracasa desapareciendo esta 
14 15 
ka/kalu/acstiidamay/yolagi nelentsa/ka/kalu/aktopemakeyolagi 
casa agudos_ estan casa encorvado esta 
16 17 
olobander irrmakkemai _——nélentisa/ka/kalupilimaksa 
banderas de oro’ esta pasando » para casa entreverada 
18 19 
nélentisa/ka/olotuba/akbanamakemai nelentisa/ka é/nanagan} 
oro hilo meciéndose sus mamas 
20 
akbanali olopeiligina/nega/palitakke/kutcht. 
mecieron [nombre propio] casa viendo esta. 


1 Name of the stone. It lies surrounded by several layers arranged in 
rows (like vessels). 
2 Proper name for the stone. See the drawing of the stone in pl. X: 5. 
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17. Staigal — The Song about the Cocoa. 


This record was made by Ruben Pérez K. from the dicta- 
tion of a teacher in Ailigandi who himself had studied at Rio Bayano. 
The record is at the Gothenburg Museum in two originals. The 
one presented here is found in GM.31.27.3, where it covers eighteen 
pages written in pencil, which are to be read backwards. The other 
one, which is partly in pencil and partly in ink, and covers a similar 
number of pages, is found in GM.31.26.4. Nordenskiéld’s 
notes on the Cuna texts, in Spanish, I have, as usual, transposed 
to English, while the interlinear translation has been kept in the 
Spanish form. 

Regarding the contents of »sraigal », (sta = cocoa, agal = »way», 
generally, here »lesson, song») Nordenski6ld_ has written 
only the following note: 

»In this song »advice» is given to the cocoa medicines’ purbas 
[souls} for them to hunt for the abducted souls. It is sung by any- 
one who knows it, within his own house. The singer holds the cocoa 
beans in his hands while he sings. These beans are sent later to the 
sick person who burns (?) them in the incense burner. ‘The singer 
sings alone. Friends may be present. None of the sick person’s 
relatives need be present. 

The singer names different kinds of cocoa plants and gives »advice» 
to all of them. He says first that he is giving »advice» to the white 
scocoas», that is, to the cocoa women in white clothes. Blue and 
red cocoas are also mentioned, that is, cocoa women in blue and red 
clothes. Thus he continues, counting up a great number of cocoas. » 

ED. 


Pinakilikkiia/molatiagasibuttilegan' na  —_péutindidliye? 
cacaos blancos a vos aconsejando. 


Pinakilikkuamola = yolinalttilegan = na ~—Ss pbtdinarlie. 
cacaos colorado 
Pinakélikkuaméla = lilu/ttilegan = =na _—— petdinaaidlliye. 
Tojo 
Pinakélikkuamola draba/tilegan na prndnaialiye. 
azul 


1 This is a paraphrasing wich is best translated as »the cocoa women (in) 
white clothes». Punauaga (woman) — kelikkua — mola (woman’s gar- 
ment) — sibu (white) — tulegan (people). 

2 The one who sings gives sadvice» to the cocoas’ souls. 
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Pinakélikkuamola léglo/tilegan na peninaialiye. 
cacaos moreno a vos aconsejando 
Pinakélikkuamila _— kiibchichi/ttilegan = nas pb An iGliye. 
negro 
Pinakélikkuamila —kiinydi/ttilegan = na peut naialliye. 
? 
Pinakélikkuaméla = niriialijtilegan na ~—Ss_ pétadinaailiye. 
rayado 
Pinakélikkuamola _——kélobajtilegan = na Ss pbtetnaraliye. 
amarillo 
Pinakélikkuamola _ leélégtia/ttilegan na  pétdnaialiye. 
? 
Pinakélikkuamola _—rbéli/ttilegan! =o na Ss phdinaialiye. 
Pinakélikkuamola tpulé/tilegant, ueuégtia/tilegan’, 
narmotali/tilegan’, narkiilo/tilegan'’, narkia/tilegan’, 
sagodnajtilegan', kilamdka/tiilegan', talagitingtiana/tilegan’, 
[de dos colores], [secos en el Arbol], 
kélomika/télegan', tbenukkumakadkina/tilegan' na 
[en polvos] a 
peuinaialiye. 
vos aconsejando. 
Ibalélegandi2? kikaponvét — tar peuanaialiye. 
palabras dos vos aconsejando. 
Ibalélegandi kakapakeniét  tarpéuanialiye. 


palabras cuatro 
[balélegan pé/se itatdemalatd® nélegan* ba sunnaokdlekuichi. 


VOS a 


parado esta. 


1 There follow here a great number of other kinds of cocoa for which no 
more complete translation of the names can be given. To save space they 
are enumerated in succession without repetition of the rest of the words 


in the rows. ED. 


? Those who first discovered the way to use cocoa. 
3 Expression for needing help from another. 
‘ Refers to the cocoa’s soul. 
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I balélegan pegi! ptrkdla kdnndtemalatdi nélegan ba 
tia  garganta hizo fuerte 

sunnaokolekuichi. 

parado esta 

Ibalélegan pegi piirkala _— stiddemalitdi = neélegan ~— ba 
tia  garganta hizo largo 

sunnaokolekuichi. 

parado esta. 

Tbalélegan pégi talapitiikkiia yodémalitdi nélegan ba 
tia ojos ha puesto 

sunnaokolekuicht. 

parado esta. 

Tbalélegan péegi  talapitikkiia kannddemaladtdi _—nélegan 
tia ojos hizo fuerte 

ba sunnaokdlekuicht. 

parado esta. 

Ibalélegan pégi  kiniianana  ogademalatdi nélegan ba 
tia ? encendieron 

sunnaokdlekutcht. 

parado esta. 

Ibalélegan pegi ktintiasddup dgademalatdi nélegan ba 
tia vista encendieron 

sunnaokdlekuichi. 

parado esta. 

Ibalélegan pégi igtianitala kiandedemalatdi nélegan ba 
tia vista hicieron fuerte 

sunnaokolekuichi. 

parado esta. 

Ibalélegan pika meésatula aidesamalitdi nélegan ba 
con mismo bajaron 

sunnaokolekuichi. 

parado esta. 

Ibalélegan pika meésatula pinnisamalatdi nélegan ba 
con mismo creado 

sunnaokdolekuicht. 

parado esta. 


1 Refers to nelegan. 
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foalélegan pika mesatila  kitdlulesat 
con mismo nacieron 

sunnaokolekuich. 

parado esta. 
Didléle pika mestila  aidesamalitdi 
Dios con fnismo nacieron 
sunnaokdlekuichi + 

parado esta. 
Didléle pika meéestula  pinnisamalatdi 
Dios con mismo creado 
sunnaokolekuich. 

parado esta. 
Didléle pika méstila kidlulesat 
Dios con mismo nacieron 
sunnaokolekuichr. 
Ibalélegan dlokanasutighka pali® tila 
nélegan pa — sunnaokolekuichi. 
Ibalélegan dlokanasutighkapali tila 
nélegan pa  sunnaokolekuichi. 
Ibalélegan dlokanasutighkapali tala 
nélegan pa  sunnaokolekuichi. 
Didléle dlokanasutigka pali tala 
nélegan pa  sunnaokdlekuichi. 
Didléle jlokanasutighkapali tila 
nélegan pa  sunnaokolekuichi. 
Didléle dlokanasutighka pali tula 
nelegan pa  sunnaokdlekuich. 


nélegan ba 


nélegan ba 


nélegan ba 


nélegan ba 


aidésamalatdi 


pinnisamalitd: 


creado 


kiialulésatmalatds 
nacido 


aidésamalatds 


bajaron 


pinnisamalitd 
creado 


kiialulésatds 
nacido 


1 That is, that when God created things in general he also created the 


cocoa. 


2 It is something which has been created at the same time as cocoa. 
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Sigtanala' pika naale tila aidésamalitds 
sianala con el mismo bajaron 
nélegan pa  sunnaokolekutchi. 
Sigianala piika naale tila pinnisamalitdi 
con el mismo creado 
nélegan pa  sunnaokolekuichi?. 
Sigttanala pika naale tula kualilesamalatdi 
con el mismo nacido 
nélegan pa  sunnaokolekutchi. 

' Sigtakina pika nadle tula aidésamalatdi 
tizones del fuego con el mismo bajaron 
néilegan pa  sunnaokolekuichi. 

Siguakina pika naale tila pinnisamalatdi 
tizones del fuego con el mismo creado 
nélegan pa sunnaokolekutchi. 

Sigtakina pika nadale tila  kidlilesamaldatdi 
tizones del fuego con el mismo nacido 
nélegan pa sunnaokdlekutchi’. 

Ibelélegandi tandagiiale ~péjtula  iarbide. 


aconsejado tia pusieron. 
Tbelélegandi tandagiidle pi/tula iirbenasaye. 
colocado 
Tbelélegandi —innaibékiia = pidrbaléle = pali.~—stttéeeeutchi 
hombres alma para perseguir 
pe! peiyedi ailale ibalélegan pe tula dpinnide. 
vos quieres por esto vos creado. 
Tbelélegandi innaibékiia pirbaléle itdla pali iabogekuichi 
hombres alma camino del bajar hacer 
pe/peiye kiiaditilale ibelélegan pé/tula opinténdsaguaye. 
vos quieres por esta razon tia creado. 


1 Incense burners. 

2? Here it is said that the incense burners were created at the same time 
as cocoa. 

? The burning coals were created at the same time as the kinds of cocoa. 
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Toelélegandi kilugan' negase tbogekuichi pé/péiye ditilale 
casa a entrar hacer vos quieres por eso 


ibelélegan pe tila bdéde. 
vos a__ha bajado. 


Loalélegan  innaibékiiagala piirbaléle pali  onakiiekuichi 


hombres alma para hacer subir 

pé/ptiye  kiidditilale ibalélegan pétila odéendsakiaye. 
vos quiere por eso vos hizo bajar. 

I balélegan dlokinasu tikiikka pali pe sailagan 

oro casa extremo enel_ tus plantas 


okilamaide. 
sembrado han. 
Tbalélegan  méanikinasu —tikatkka pali pe — satlagan 
plata casa extremo enel_ tus plantas 


okilamaide. 
sembrado han. 


Olopili/pi kinakdekuichi sailagan pe okilamaide. 
oro tierra solo sembradaest4 plantas tus sembradas estan. 


Manipili/pi kinakaekuichi sailagan pe okilamaide. 
plata tierrasolo sembradaesta plantas tus sembradasestan 


Olopiliki maliidskagan ubogekuichi  sailagan ss pe 
tus 


oro tierra en las raices adentro estan plantas 
okilamaide. 
sembradas estan. 
Manipili/kt malitdskagan ‘tbogekuichi sailagan se 
plata tierra en las raices adentro estan plantas tus 
okilamaide. 


sembradas estan. 


Oliptli/kine malitiiskagan  pioglegekuichi sailagan pe 
oro tierra en las raices clavadas estan plantas __ tus 


okilamaide. 
sembradas estan. 


1 Evil spirits. 
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Manipili/kine malitidskagan  pioglégekuichs sailagan pe 
plata tierra en las raices clavadas estan plantas tus 
okilmarde. 
sembradas estan. 
Pé piubaidlagand: ydgimikekuicht pal yogakudoéle 


tus troncos moviendo como cayendo si tuviera 
térba! = yalabali. 

viento por. 
Pé pubaiialagandi idiiGnmikekuichi tirba = yalabili. 
tus troncos temblando estan viento por. 
Pé pubatialagandi kiglimakekutch?? tarba yalabali. 
tus troncos viento por. 
P& ananailapiligan _—siamakekuichi® _— tirba/ydlabali. 
tus ramas viento por. 
Pé dnanailapiligan irmaikekuichit pel _—ikililektilile® 
tus ramas como 
tirba/ydlabali. 

viento por. 

Péi fimolasélepamila = aindkkiiekuichi —tirba ~—S ylabli. 
tus hojas subiendo estan viento por. 
Pe timolasélepamola —tivurmakekuichi — tirba ~—syilabaili. 
tus hojas corriendo estan viento por. 
Pe tmiélasélepamdla  pidtaryckuichi tikusdlupili/sega. 
tus hojas cayendo estan tierra a (la). 


P& mila  pindiiekutchi. 
tus hojas nuevo haciendo. 


PG mila tudumdkekuichi. 


tus hojas tiernas estan. 

Pei mila akkdliiekuichi. Mila tukkugandi 
tus hojas §cambiando estan Hojas puntas 
ninimakekuichi. Pe mila — niniganairpadtyekuichi. 
creciendo estan. Tus hojas crecidas estan. 


1 A word for wind used in the songs. 

2 The verb expresses a jerky motion. 

2 Movement up and down. 

‘ Sighing of the wind. 

’ The sound of the flute k@li (fig. 10 F): kilt-u-u-w. 
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Pei mila tukkugan  atpipimikekuichi. 


tus hojas puntas silbando estan. 
Manitislaibegan! pé paba = yalabali aindkittemai. 
hormiga arriera su. tronco sobre subiendo esta. 


Manitislaibegan pé ~piba yalabali yarmikemai pil 
marchandoesta con 
tula pikkipale?. 
personas muchas. 
Manitislaibegan pet mila  kitisikali. 
hormiga arriera _— sus hojas_ cortar puso. 
Manitislaibegan pei mila nitpstkikali. 
cortando puso. 
Manitislaibegan pet mila _ ittimiemat. 
cortando esta. 


Manitislaibegan pei mila iioali. 
desbaratando esta. 
Manitislaibegan pei mola dkkaloali. 


cambiando esta. 


Manitislaibegan = pet = mola_~— opinniali — yabakilagan/kala. 
haciendo mover pequefas para. 


Pinakelikkiatagasitulegana a) pe/iuandidliye. 
cacaos a vos aconsejando estoy. 
Pinakelikkiiamolayélikktiatilegan na pe/nuandidliye. 
cacaos 
Kiluabaisegan innaibékiia/ki tarbaiilagan/kiiena® —dsélegenasa 
espiritus malos hombre en fuerza una _hizo correr 
na tule naiiisitdibalr. 
no se_ sabe. 
Kiluabaisegan innarbékua/kt kihikiatialagan* kiiéna 
(flauta] una 
ainkenasa tile naiisitdibalr. 
hizo soplar no se sabe. 


1 Silver scissors owner, paraphrase for a kind of ant, the leaf cutter:? 
2 Means that there are many ants. 

8 Translated as »suna fuerza», a strength, probably tarba = wind. ED. 
‘ Kilikiaialagan, name for the flute, kali (fig. 10 F). 


Kiluadbaisegan innaibtkiia _—kla/kérgéttolitidlagan' 
espiritus malos hombre flauta » 
dimtke nasa tile naitisitdibali?. 

hizo sonar no se sabe. 
Kilukiédililéle innaibékiia/ki térbaiidlagan 
espiritu malo hombre en fuerza 
éstlegénasa tisle natiisitdibali. 
hizo correr no se sabe. 
Kilukuédililile — innaibtkiia/ki ktilikiaudlagandi 
hombre en flauta »kulr» 
aintiienaisa title natisitdibals. 
hizo soplar no se sabe. 
Kilukuédililéle  innaibékiia/ki — kalakérgéttolitialagan 
hombre en flauta tdlo 
Gimakenasa tile natisitdibalr. 
hizo sonar no se sabe. 
Kiluiguadilele innaibékiia/ki tirbaialagan 
hombre en fuerza 
ostlegenasa tile nauisitdibali. 
hizo correr no se sabe. 
Kiluiguadilele unnarbékiia/ki kalikiaudlagandi 
hombre en flauta »kuli» 
ainuenasa tule natirsitdrbalr. 
hizo soplar no se sabe. 
Miluiguadilele innaibékiia/ki kdlakérgéttdlitalagan 
hombre en 
dimikenasa title §=—_ natdisitdibali. 
no se sabe. 
Kiluoloitinibeléle innaibékiia/ki tirbaiidlagan 
hombre en 
dsélegenasa tule naitisitdibali. 
no se sabe. 


1 Kérgettolitialagan. name in the songs for the flute tdlo. 
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kiuiéna 
una 


kuén 
una 


kuéna 


una 


ktiéna 


kiéna 


kuéna 


kuiéna 


kuéna 


2 By this is meant that one does not know whether the evil spirit sound- 


ed his flute, tdlo. 
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Kiludlotinibeléle snnarbékiia/ki kilikiatialagan kiténa 


espiritu malo hombre en 

ainuenasa =« stele =O nanthiisttdibali. 

Kiludlotiinibeléle innaibékiia/ki kalakérgéttélitialagan kiténa 
hombre en 


Simikenasa tile ~=—-_ naidisitdibali. 

Kiluponikdlele innaibékiia/ki tirbaiidlagan kiténa 
hombre en 

dsélegenasa tile naitisitdibali. 

Kiluponikalele snnaibékiia/ki kilikiatiadlagan kiténa 
hombre en 

aintenasa ticle nauisitdibals 

Kilupontkalele  innaibékiia/ki kdlakérgéttolitalagan —ikitena 

hombre en 
Gimikenasa tule naiisittdibali. 


Pinakélikkiia/mola/tiaga/sibu/tilegan na peudinaialiye. 
cacao blanco a vos aconsejando estoy. 
Pinakelikkiia/méla/yélina/tulegan = na peiinaialiye. 


cacao colorado 
Kilutigotigolel innaibékiia/ki tairbaiidlegan kiiéna  dsélegendsa 
espiritu malo 
tule naiiisitdibali. 
Kilutigotigolel innaibékiia/ki kiélikiatialagan kiiéna dintenasa 
tule  naitisitdibali. 
Kilutigotigslel  innaibékiia/ki  kdlakérgéttolitia@lagan —kitena 


Gimikenasa tile naiiisitdibali. 
Punakelikkua/méla/iidga/sibu/tilegan na peundnaialiye. 
cacao blanco a vos aconsejando estoy. 
Punakélikkua/mola/yolina/tilegan = na peiindialiye. 
cacao colorado 

Kilu&nstilele innaibékiia/ki tarbatidlagandi —_kiiéna 
espiritu malo [sirena] 
dsélegenasa tile naursitdribals. 


insu means mermaid, which the Cunas now include in their ideology 
ED. 
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Kiluainstiléle innaibtkiia/ki —-kiilikiatidlagan _—ikiiena 
dintendadsa tile naiisitdrbals. 
Kiluinsiilele innaibékiia/ki kilakergéttolitialagan 


kiéna = Gimikenasa =e ttle ~— nadisitdibali. 
Panakélikkua/mola/itaga/sibu/tilegan na peiinaraliye. 


cacao blanco a vos aconsejando estoy. 
Punakelikkua/méla/ydlina/tilegan na peninaialiye. 
cacao colorado 
Kilu nidkidlel inneibékiia/ki tirbiidlagandi kitena 


espiritu diablo 

dsélegenasa tile naiisitdibalr. 

Kilu niakiidlel inneibékiia/ki kiilikiatalagan kiiena 
dintenadsa tule nairsitdibali. 

Kilu nitkiidlel  inneibtkiia/ki kalakérgéttolitidlagan kiieéna 
dimaikenasa tile naiisttdibali. 
Pinakelik/kua/mola/tiaga/sibu/tilegan etc. 
Pinakélikkiia/méla/yolina/tilegan etc. 


Kilu ilii/tiililel (it) 

espintu 

Kilu iilii/pirdigalel (it)? 

Kilu iilii/ndnnolilel? (it). 

Kilu iilii/diirkiiGlel (it). 

Kilu alikadiiritiguitigulel* (it). 

Kilu ulikadirtabigalele® (it). 

Kilu ulukadur tikke tikki molasikingiiaibegan® (it). 


Kilu uliikadur manikichaliibegan. 

Kilu ilitkadur — sénséntisle (it). 

1 4¢ means repeat. 

2 The alligator demon. 

* A kind of cayman. 

‘ A bird. 

’ Heron = t&pgala. 

¢ The name of an evil spirit in bird form. The name gives a description 
of the bird. 
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Neleganpi pa  purbalel  —optnnidliye’. 
(como) adivinos con alma convirtiendo. 
Néleganjnr pa pirbalel 6pinniendokuiaye. 
con alma convertiran. 
Néleganpi pa piirbalel/gandi tulotokudye. 
con alma haran de vivir. 
Néleganpi pa  pirbaléle _—_tuloitenaokidtye. 
con alma haran de vivir. 
I belélegan yn pa purbaleéle opinnidokia. 
con alma convirtiendo. 
vf beléleganyn pa pirbaléle opinninaokuaye. 
con alma convertiran. 
Ibeléleganpi pa purbalélegandi tulotokudye. 
con almas haran de vivir. 
Ibeléleganpi pa  piirbalélegandi _tiloienaokuaye. 
con almas convertiran. 
Ibaléle|niichiilélegan?/pi pa  piurbalele — dptnnidokua. 
hijos con alma convertiran. 
[baléle/niichilélegan| pi pa pirbalele opinniendokiaye. 
hijos con alma convertiran. 
[baléle/niichiilelegan|/pi pa  piirbalele _—tiilotokizaye. 
hijos con alma hacer de vivir. 
[baléle/niichiilélegan| pi pa pirbalele tilouenaokuaye. 
hijos con alma va hacer de vivir. 
Tarbagiiale® pa pirbalele! opinnidokua.... .® 
[como viento] va convertir 
dpinniendokuaye, tulotokuaye, tulouéndokiaye. 
convertiran haran de vivir va hacer de vivir. 


Tile puripiri pa purbalele opinnidokua,... .® 
hombres chiquitos con alma va convertir 

1 By this is meant that the souls of the cocoa are changed into »adi- 
vinos ». 

2 Sons of I[balele. 

3 Picture language: like the wind. 

‘ It is always a question of the cocoa’s soul. 

5 Only the verb is repeated, the rest is left out to save space. 

* Here the same verb appears again as in the foregoiny. 
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Tile  sénisini pa  piurbalele  opinniddkia,... 


hombres pequefios con alma va convertir, 
Tile yaiyai pa piirbalele  optnnidokia,... 2 
hombres pequenos con alma va convertir 
Tile tottdtitto pa  ptrbalele  sdpinnidokia,... 3 
hombres pequenos con alma va convertir 
Ibekalat _— kiinpodondale = pa ~—pirbaléle §=— optnnidokuaye. 
dias dos con alma convertiran. 


Ibekala kiinpodonddle pai pirbaléle opinninadokuaye. 


dias dos con alma convertiran. 
Ibekala kiinpakendale pa  pirbaléle  spinnidokuaye: 
dias cuatro con alma 

opinnindokuaye. 

[bekala —kitnlelgiiandale §=—s pad—S—s parbaleéle §=— pinnidokuaye: 
dias seis con alma 

dpinninaokuaye. 

Ibekala paapikendale pa purbaléle opinnidokiaye: 
dias ocho con alma 

opinninadokuaye. 

Paint = pirba ~— mélodokiai. 

cuentos alma amontonara. 

PGiiini purba mélouéndokuaye. 

cuentos alma hacer mas 

Paiiini pirba tulodokuaye. 

cuentos alma dar la vida. 

Paitini piirba tulouendokuaye. 

cuentos alma dar la vida. 

Innaibékiia = pirbaleéle ~—_paile/ttkedikala.® 

hombre alma para perseguir 


Innaibékiia purbalele 1uala pa ubogekdla. 
hombre alma camino con_ entrar para. 


1—3 Same variation of the verb as in the foregoing. 

4 Ibekala = day. In ordinary language it is iba. Can also mean two 
times instead of two days. 

5 The one who sings gives »advice» to the cocoa’s soul. 
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Neégaposunba/néga/kine innaibékiia purbalélegana kténa 


casa casa en hombre (a las) almas uno 
drkiittemalatdi 2 
caido. 
Innaibékiia/ka = pirbaléle = pali == tatkena@okiia ~—_piarbalele 
hombre para alma con ver va a alma 


1udla pa ubodoie. 
camino por entrara. 
Piirbaléle iitala pa  aidendokua negulubali pedi 


alma camino por bajar va a__ tierra abajo vos 
kiludi tikenadokua. 
espiritu malo ver va a. 
Innaibékia = k&@—S—spttrbbaleledi = pali = ta koi. 
hombre para alma por ver 
Innaibékiia = ka—S—spttrbaleledi = pai. = Onakkitisapinniie. 
hombre para alma por subir hara. 
Innaibékiia = ka_—S—sépttrbbaleledi = pai ~— aitosapine 
hombre para alma por _ levantara. 
Olokimu2 pali négadi kunasupilise. 
oro cueva por tierra sobre 
Négapésunba/néga/kine innaibékiia pirbalele ki 
casa casa en _ hombre (a las) almas uno 
drkititemalatdi. 
ha caido. 
Ki nega  piurbaléle _—paili/takenadokue. 
para casa alma ver va. 
Nega  purbalele iuala/pa tbodoite. 
casa alma camino por va entrar. 
Neéga ulubalr peé/ds kilu/di tikenadote. 
tierra abajo vos espiritu malo va a ver 
Innaibékiia ka néga piirbléle pali/takkogua. 
hombre para casa alma va a ver 





1 One of the man’s or the men’s souls has fallen (from fright) in the 
house. 

2 Underworld road. 

> Here is mentioned one of the man’s several souls. 
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Innaibékiia ka nega  piirbaléle pali/onikkiisapinne. 
hombre para casa alma por subir hara. 


Innaibtkia = kis nega ~—spitrbalele _—_pali/aitosapinne. 
hombre para casa alma levantara. 


Olokimu pali  négadi kinasupilise. 
oro cueva por tierra sobre 


N égaposunbanégakine dlopidl/satlagan ktuiéna Opesa 


casa casa en oro postes pie! uno dejar 
sulittikine innaibékiia pirbalélegana kiiena drkidtdimalatdi 
sin en hombre (de las) almas' un ha caido 
kaé  ptirbalele pali/tikendoue, _piirbalele iuala pa 
para alma ver va a_ (el) alma _ (el) camino por 
iibodoie,  pirbalele iiiiala = pa/aidendoue. 
va entrar alma camino por bajar va. 
N égatlubals pé/dr kilu/di tikendoue. 
tierra abajo vos __ espiritu ver a va. 
Innaibékiia ka pirbaléle pali/taisapinne. 

va a ver. 
Innaibékia = ska_—Sspirbaléle ——pali/onakkiiisapinne. 

subir hara. 


Innaibékiia ka purbaléle pali/aitdsapinne. 

levantara. 
Olokimu pali négadi kinasupilise. Néegaposunbanégakine 
dlopudl/sailagan kiiéna dpesa_ siulittikine innaibékua néga 
pirbalélegana kiiéna drkiidtdimalatdi kala nega pirbalele 
palijtikendoue nega pirbalele tadla pa tabodoue, nega 
pirbaléle inila  pa/aidendoue. 
Negatlubali pé/di kilu/di takenaoue. 
Innarbékiia ka néga purbaléle pals tikkoguaye. 


hombre para casa alma con va a ver. 


1 Here the end of the house pillar which stands down in the earth is 
referred to. 
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Innaibékia ka nega  ptirbalele pali onakkiisapinne. 
hombre para casa alma con subir hara 


Innaibékia = kas nega’ ~—Ssoptirbalele §=_ pai. ~—aaitasapinne. 
hombre para casa alma con levantara. 

Olokiimu pali négadi kunasupilise. 

Négaposiunba tigikakine (lo mismo que otros). [Se repite]. 

casa todas partes en 


Négaposiinba mitikkalabali (lo mismo que otros). [Se repite’. 
casa alrededor 

Neégaposiinba miganépirya mikenditdikine (lo mismo que 
casa ? ? 

otros). [Se repitel. 

Tilaléle igiailusui ndagapali (lo mismo que otros). [Se repite]. 

medicina piragua cerca por 

Pogtcht ailubalt (lo mismo que otros). [Se repite]. 

hamaca debajo 

Ibedluluadga/pali (lo mismo que otros). [Se repite]. 
fuego por 

Mititar tupika pilikine (lo mismo que otros sdlo tiene 

(del) mar (la) playa sobre 

en su término dlokdmupdlt). 

Miititar upika piliyalabali pé tu  kilu  talusiimbadi 

(del) mar (la) playa por vos ante espfritu (el) pueblo 


sunnakolési 4 
esta. 


Innaibékiia ~—piirbaléle..... 
Innaibékiia nega  piirbalel pali..... » 


1 This sentence says: You shall on the seashore come to a village be- 
longing to the evil spirits. 

2 Pérez’ version ends here but the song is, in spite of its length, by no 
means complete. Among other things there are missing the names of all 
the villages belonging to the evil spirits, nor is it told how the souls of 
the cocoa search for the abducted soul. 
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18. Kirgin tgal — Song for Headache. 


Nordenski6éld’s account of what the Cuna Indians under- 
stand by kitrgin is given in section C I, pp. 363—368. 

The song given here about kurgin was recorded by Guillermo 
Haya and consists of a rough draft in pencil (G’/1.31.26.5) and a 
beautifully written version in ink (GM.31.26.6.). Since no comments 
at all in Spanish or English follow Haya’s versions, Pérez 
made during his stay in Sweden two copies of the same text, one 
with interlinear translation to Spanish and explanatory notes (GM. 
31.27.35. a—b). The text published here consequently gives the 
translation by Pérez with further notes and explanations by 
Nordenski6dld and Pérez. 

According to a note by Nordenski6ld the song is sung in 
case of headache. It is not, on the other hand, sung when one 
is using medicine for improving kirgin. Prescriptions for this improv- 
ing of a sick kurgin have been given in 11—12 in this section. 

The one who sings the song is anyone who knows it. ED. 


Miigia Sobibaler} Miugiia Sodblile} Miiigia Sdbnana! 
Nui tulapiriia ibenasaéle ka kirgin nigan ékitdnali 
néga imbase2 

[Por el bien del feto haciendo caer kérgin en el espacio}. 
Niga pilegana kitinpesasili ka kirgin niagan narmakali 
[Sin dejar uno de los kérgin de los espfritus malos el Ma ha 
mtiusatlakiatina? 

puesto para el feto]. 


Miadi — tiilapuriidga(la) igiadadu kurgin ckadiienai. 


Mi el feto para [una flor] cerebro cubriendo esta. 

Miadi tulapiriidga(la) nagedidu® kirgin cekaditénai. 
el feto para cerebro cubriendo esta. 

Miidi — tiilapuriiaga(Ia) nalitudu kurgin ekaditénai. 
el feto para [una flor] cerebro cubriendo esta. 

Miudi  tilapiriiaga(la) dlotudu kurgin ekaditenai. 


[una flor] cerebro cubriendo esta. 
Miadi — télapuriiaga(la) ekudnali nigaimbase. 
caer haciendo en el espacio. 
1 Name of a power which forms the human fetus. See page 368. 
2 The translation is so difficult that Pérez could only attempt to 
give an approximation of the meaning. 
3 Name of a flower nakkitulu. 


38 
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ttila pir iaga (Ia) 


Mitidi ibepikénatup  dkaiamakenat. 
Mi el feto para nervios enredando esta. 
Midi tiulapuriiaga(la) ibepikendtup  oiaiianmakenai. 
nervilos mover haciendo. 
Miadi — tulapiriiaga(la) wepikenatup okiglimakenai. 
nervios mover haciendo. 
Midi ttlapiriiaga(la) —ibepakenatup okesumakenai. 
nervios sonar haciendo esta. 
Miidi tilapurittiga (la) dlopilt négarpili’  tidlagan 
los huesos del craneo 
okéstamikénar. 
sonar haciendo esta. 
Mindi tilaptr iaga(la) nega palisdgenat ka 
el feto para diciendo para 
tirpaguaodéenar. 
cantando esta. 
Méiadi tilapuridga(la) nagena iilutipiatip oimakenai. 
| sonando esta. 
Mid tilapuriiaga(la) nadinatupyatile sakkolenat. 
sonando esta. 
Mindi tilapuriaga(la)  pinaniiksipuka nagsobenat. 
haciendo esta. 
Midi tilapuriaga(la) ésan nirpokia naale 
el cuerpo dos 
nina  nikagalase  ttélapuria ekidnali. 
madre falda en la feto hizo caer. 
Miiadi tilapuriaga(la) néle apkolakiidnéle  tarmpkenai. 
el feto para ? ruido haciendo. 
Midi — tulaputriiaga(la) néleuandiléle pela élole 
? como chillando 
élole  négatisenat aludi pidkénai. 
casa ruido haciendo. 
Midi ttilapuriiaga(la) ehidnali négaimbase. 
el feto para caer haciendo’ espacio en el. 
Miiadi —tilapuriaga(la) tala igittamugan tala yoali. 
vista de » colocando. 
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Mindi tila pitr iaiga(la) tala kinitiapidikia 
Mi el feto para vista de » 
tala yoali. 
colocando. 
Midi tila pitr idiga (Ia) tala kiiniiadsatuba 
vista de » 
tala yoals. 
colocando. 
Mitudi .  tiilapiiriiaga(la) niga pileganabin 
espiritu malo para oponer 
tala uidgegala. 
vista mal hacer. 
Miiudi tila pur iaga(Ia) niga pileganpégi tukkin 
espfritu malo [en ti mismo va 
aipinegala. 
contra]. 
Miiadi — tilapwritaga(la) ekitdnali négaimbase. 
caer haciendo’ espacio en el. 
Mituds tiilapiriigaa(Ia) ualepungan abagana 
mujeres pecadas 


tselekiidemalat pése tikmikegala [tala yoalt). 

mal hicieron contigo reunir para vista colocando. 

Mtiudi tilapiriiaga(la) yabakilagana kirginaga 
el feto para hombres cerebros 

tselekudemalat pese tikmikegala [tala yoali). 

mal hicieron contigo reunir para vista colocando. 

Miadi __tilapuritaga(Ia) kana = stritugtkaki —ttilapiirita 


el feto para banco ultimo feto 
abalikéss. 
banado esta. 
Ibekinaba liméte pirmakali. Ibetabuga 
de ? vasija humo haciendo salir. De tabuga 
timéte pirmikali. Ibekélikiia timéte 
vasija humo haciendo salir. De cacao vasija 
purmaikalr. 


humo haciendo salir. 
Midi tilapurua ekidnali négaimbase. 
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Midi —tilapiiriiagala ~—iktérgina sdetienai. 
el feto para kurgin cubriendo esta. 
Mindi tilapiriiagala kirgina numakaly. 
duro haciendo. 
Miadi tilapuriiagala —ikargina uimikali. 
haciendo esta. 
Mindi tilapurtiagala kirgina narmikali 
dibujando esta. 
Miiadi tilapuriiagala kirgina tirbimakalk 
redondeando esta. 
Tilepirkiagia tirbi masatti pakayopi miltidi 
a pirkuagua para que han redondeado como 
tilapiria kirgina tirbimakési. 
el feto para solo redondeando esta. 
Midi tilapiriaga  tinalitotdkiia® = kargin = eka kenai. 
cubriendo esta. 
Miiidi tilapuriiaga tinalinibikiia? kurgin —ekaditénai. 
cubriendo esta. 
Miidi tilapuriiaga § tindlitimpalet®? kurgin &kad tiénat. 
cubriendo esta. 
Miadi” télapiriiaga tinalidpagi kurgin ekad tiénat. 
[boa] cubriendo esta. 
Miudi tilapuriiaga tindliakidile kirgin —ekaditénai. 
[cascabel] cubriendo esta. 
Miiidi tilapurtiaga tinaliitiaipali —kitrgin &kad uénai. 
{clase de culebra] cubriendo esta. 
Miudi  tilapiriiaga tulakebemu kitrgin ékadiiénai. 
? cubriendo esta. 
Miadi  tilapuriiaga taekia* kiirgin ékad uénat. 


cubriendo esta. 


1 Pirkiidgia, a round and flat seed of a climbing plant. 
2 Kinds of snakes. 
$’ Pérez did not know the pronunciation nor the meaning of this 


word. 


4 Name of a thing which Pérez could not translate. 


Mindi 
Mi 
Mitdi 
Mindi 
Mindi 


Midi 


Miiadli 


Maid 


Madi 


tillapiritaga 
el feto para 
tilapuritaga 
tilapuriiaga 
tilapuriiaga 
tilapiriiaga 
tilapuriiaga 
tilapuriiaga 
tiilapiriiaga 
tila piirtiaga 
tilapiiritiaga 


tilapiriiaga 


tilapiriiaga 


tilapuriiaga 
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tamibakiia kirgin ékaduénar. 
fresco cubriendo esta. 
kirgina toléle  kirgin ékaduiénar. 
cerebro torcido 
punayai' kirgin ékad kénar. 
chancho de tropa 
tilegalamirkitile? kitrgin  ekaditénai. 
chancho 
ilitkkasidoni3 kirgin ekaditénai. 
pavo silvestre 
ulikkakiiadmitile’ kirgin ékadiiénat. 
faisan 
jaialatilegala  kirgin ékad uénar. 
? 
miitilegalagan kiurgin ékaduénai. 
los pescados 
muidtilegala/nalilu® kurgin ekadiieénai. 
pargo 
miiinlilegala/kélilu® kirgin ekadiienai. 
jurel 
muitluegala/milala’ kirgin éekadienai. 
sabalo 
ammakiiniianana® kurgin éekaditenai. 
tortugas 
tilupirdiga® kurgin ékadienat. 
lagarto 


1 In the songs the name used for peccary; in ordinary speech it is yanu. 
2 Name used in the songs for kind of peccary which in ordinary speech 

is called uedar. 
3 In ordinary speech sigli. 
« Now called kuama. 
® This fish is now also called nalulu. 

called femal ua. 
* Now hilu. 


7 Now mila. 


® Amma = turtle, 
gives light. 


® Now taima. 


kunuanana = light, that 


Mu tulegala (see animal), now 


is, 


the animal which 
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Miidi — tiilapiriiaga tilundnoli kirgin ékad uénai. 
Mi el feto para especie de lagarto __,, cubriendo esta. 
Miadi tiilapiiriiaga alutd vili kitrgin ekad ténai. 
especie de lagarto 
Mindi tiilapiiriiaga ~=—s thiirgita ~—skttrrgin ékaditenai. 
? 


Midi tilapiriiaga § tada nikki nikki mola lulu’ — kargin 
puma 
ékaduénar. 
cubriendo esta. 
Miadi tilapiiriiaga ~— tia nikki nikki parpaki® — kuargin 
jaguar 
Ekaduiénar. 
cubriendo esta. 
Midi ttlapiriiaga tdda nikki nikki mila kibyagi®  kirgin 
puma negra 
ékadueéenar. 
cubriendo esta. 
Midi tilapiiriiaga tilegadla/itasebana* kirgin éekaditenai. 


ciervo cubriendo esta. 
Tilapiriiadi panidu uruedtle idgenai kiirgin 
antesde mi enfermedad haciendo mal » 
ibe ualepungan oimakenanat. 
duefio mujeres diciendo. 
Tilapiritadi panidu otogamakenar kitrgin abe 
antes de mi mucho haciendo » duefio 
ualepungan oimakenanat. 
mujeres diciendo. 
Tilapiritadi painidu kirbalikita na/kiamakalirba 
antes de mi __alimento madre dejando esta 
kirgin abe ualepungan oimakenanai. 
» duenio mujeres diciendo. 


1 Tada nikki nikki = dog. Tada nthki nikki mola alulu, the dog with 
the (a) colored »shirt»s, Puma now = achukinit. 

2 Now parbattt. 

3 Now achuchichiti. 

4 Now wasa. 
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T itla pitritadi panidu nana nikugala sdbakilo 
antes de mi madre falda bebida(?) 
na/kiamakalirba kirgin ibe iidlepungan oimakenanai. 
madre dejando esta 9 dueno mujeres diciendo. 
Tilapiriiadi panidu inna sigbtla titirbi tila nia 
antes de mi 
nakiamikalirba kirgin etc. 
Tilapuriadi panidu kabi titala sademai sdktagéle 
antes de mi durmiendo esta 
kirgin etc. 
T iila pir itadi painidu tala/tiuba polélégemai _— sdktagéle 
antes de mi ojo nervio nose ve bien 
kurgin etc. 
Tilapiriiadi = pinidu — tala/tuba ~—sin|[niulegemai! _sdktagéle 
antes de mi ojo nervio 
kurgin etc. 
T ilapuriiadi panidu taekia kirgin ainakiitedibali 


antes de mi por haber salido 

silipinasdemai. 

Tilapiuriiadi panidu tamipikiia kirgin  aidkiiitediba 
antes de mi frio por la salida 

stilipinasdemar kirginabali. 

no con 

Tilapiriiadi panidu tbemagsirr kirgin aidkuitédiba 
antes de mi por la salida 

sili pinasdemas kirginabali. 

no con 

Tilapiriiadi panidu ibeattaligia  kirgin aidikiitediba 
antes de mi por la salida 

sili pinasdemar kirginabali. 

no con 


Kiurgin ibe ualepungan sinnakéléda. 
duetio mujeres viniendo 


1 Disappears. 
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Piina|ailidilisobi siinnakoleda _— ttilapuritaga _—ikitrgin 
[nombre de una planta] viniendo el feto para ® 
timibamikeda  kurgin abalikeda kirgin —ibeg&mbi 
enfriar venga » banar hacer » duenas solas 
édimakédaye 3l abatimipaledi. 
reunir venga todo frfo con. 


Kirgin be wualepungan sunnakoléda. 


Pinalandiikdilisobi—......... etc. 
[nombre de una planta] 


@eeeeerseaeteeseeeteeereeseseeees ee 


Pina/sikidilisobi ......... etc. 
[una planta] 


Pina/|tinakidilisobs etc. 
[una planta] 


1 
Piana/iludilisobi etc. 
[una planta] 
@eeeenseseesseeeeeeeseanseseeeesene 1 
Pina/idudilisobi etc. 
(una planta| 
@eeeeeeceeceeeeeeceseseeeseeeeenes 1 
Pina/apadilisdbi etc. 
[una planta] 
@eoeceeseseesceceeneeseseseeeeeeseeasn 1 
Pina/inapisudili etc. 
[una planta] 
1 


Pinainniniiagalisobi etc. 
[una planta] 

Pina/inaidiakalisobi etc. 
[una planta] 


1 The above sentence is repeated with only the substitution of other 
flower names, alternating with »kurgin ibe uelepungan sunnakoleda». 
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Kiirgin ibe iialepungan siinnakoleda pinadkiiaabibu. 
[nombre de una piedra] 
Kirgin ibe itiadlepungan  siinnakoléda piunadkitayadiki 
[una piedra] 
... pinadkiiayogiliyogigile, ...pinaikiiamomiyokile momiyokikile, 
...ptnadkiaartiki, ...pinadkiaimakalizsobie, ...punatkiamima- 
irayli inaiirydlisdbie, ...piunatkiiayokakiiana igitayokakiana- 
gitasobie, ...pinadkiiansobalie adkiia yiyarkiiae, ...piunadkia- 
obiniali ukiia kibialie, ...punadkiiaiiegili dkitaiiegigilie, 
...punaikiiadnirlali  akitakulelisobie _—tillapiiruaga ~—ketrgin 
tamibamakeda kirgin abalukeda kiirgin ibegambi odimakedaye 
pel abatamipalebs. 
Kirgin ibe ialepungan siinnakoléda pinatdkiianisalilisobie 
[nombre de una piedra] 
siinnakiléda tilapuruagala aittkimikeda kirgin kiamakeda 
kurgin ibegambi odimakedaye pél abatamipalebi. 
Kirgin ibe udalepungan siinnakoléda® pinadkialilik 
sunnakoléda$ 
.. .pinatkiiaing iali agualikursolu..., .. punaikiiapeali..., 
...punaikiiaimikali akiiaemikdlisobie...,  ...punadkiaebisdlie..., 
...punaikiiaedidilie..., .. pinatikiiayolegile..., . -pinaakiia- 
aingalie..., .. .punadkiiaichilie..., .. pinadkiaonirlili..., 
pinatkitatéllegilie..., ... pitnatkiaedli..., ... pinadkiia- 
mallali..., ...punadkiakérlali..., ...pinadkiiapadikali piillili..., 
.. punaakiiairkdae..., ...piinadkiiaedikalie..., —...pitnadakiia- 
aitoalie  siinnakoleda ttlapuriiaga kirgin tamibamakeda 
kurgin abalikeda kirgin ibegambi  odimakedaye _pill 
abatamipaleb. 
Kirgin ibe iialepungan  siinnakoleda _pitna! pisedilisabie* 
» duefio mujeres viniendo 
1 Now follows the repetition of kurgin ibe etc. as well as the names of 
different stones. To save space the stones’ names are written in immediate 
succession without repeating kurgin ibe etc. 
2 Kurgin tbe etc. is now repeated before a line of new names of stones. 
The phrase is omitted here as well as sunnakoleda. ED. 
3 Omitted in the following enumeration. 
‘ Bisep. plant. 
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Sinnakoléda ttilapuruaga kirgin waiamakeda kirgin 


viniendo feto » perfumado » 

nuatikeda kirgin abalukeda pél abatamipalehi. ... 

bien ver » bafiar hacer todo frio con 

punanobadilie? sinnakoléda tilapiriiaga kiurgin tamipalebi 
viniendo feto » enfriar 

kitrgin niatikéda etc. .. punakiidilie sunnakdléda 

» bien ver 

tilapiiriiaga kurgin Gmikenai* kirgin énai  kiirgin 

[peinando] 
nuatikéda etc. 
.. .punand paipilabae® sunnakdléda _— él tiiasalilele 


todo agua gotas como 
énapaninigan arpatekiitchi® él tiasalilele enabaninigan 


sus fibras todo. agua gotascomo sus fibras 
aibobomitkekitichi. | 
_. .nelekislapaililaba siinnakoleda tilapiruaga kitrgin 
{un arbol] 
aiamikeda kirgin nuatikeda kiurgin abalukeda pal 
perfumado banar hacer todo 
abatami palebt. 
frio con. 
...pinamilasikinakaanae siinnakoleda _tiilapiiruaga —_—mila- 
? viniendo feto » 
subikinakaenaz. 
atando esta. 
Mitindi kélenai ibeptikenatipiulu obakéeye. 
llamando esta hamaca que se ponga. 


1 Kurgin ibe etc. omitted here and in what follows. ED. 

2 The plant nobal. 

3 Comb = kui or kuiga. The hair is combed with a new comb. It is 
forbidden to tear with the nails. 

‘ To put the hair in order. 

§ A thorny palm (Pejihua). 

6 Ripped up. 

* Drizzle — falling. 
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Kadlumaisid sogakiiénse tbe pikenatipiludi patleali. 
de un lado hamaca cruzando. 


Kalumaisii sogakuénse tbepdkenatipiluds pileali 2 


de un lado hamaca 
Kalumaisiu sdgakiénse tbeptiikenatipiluds kiuidileali. 
de un lado hamaca amarando. 
U mol dittigenat timol supiga suptkiali/mol® 
cortina cerrado esta cortina {nombre de cortina] 
Gttigénar. 
cerrado esta. 
Umol dittigenai aimol parriika puriididu/mol 
cortina cerrado esta cortina 
dttigénat. 
cerrado esta. 
Umol Gttigenati - tmol stkiiina stkiikiali/mol 
cortina cerrado esta cortina 
attigénar. 
cerrado esta. . 
U mol attigenar timol malina nélediudu/mol 
cortina cerrado esta cortina 
attigénar. 


cerrado esta. 
U mol dittigenat timol _—_iligita ileile/mol diltigenai. 


cortina cerrado esta cortina cerrado esta. 
Umol adttigénar imol nirbisu nadrtonika/mol 
cortina cerrado esta cortina 
dittigénar. 
cerrado esta. 
Omol dittigenai timol tibasali tibasa/mo 
cortina cerrado esta cortina 
altigénar. 


cerrado esta. 


1 The distance between two house stanchions. 
2 When the hammock is folded up and is hung on once stanchion. 
3 Mol shortening of umol. 
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Umol Gittigenat timol siiéna siendkiia/mol 
cortina cerrado esta cortina 

attigénar. 
cerrado esta. 

Umol dittigenai timol nagigia nagitudu/mol 
cortina cerrado esta cortina 

aittigénar. 
cerrado esta. 

Umol dittigenai timol Ukiikioli ikuitudu/mol 
cortina cerrado esta cortina 

ittigénar. 
cerrado esta. 

Umol dittigenai timol tkuitirbaki ikuiturbaki/mol 
cortina cerrado esta  cortina 

littigénar. 
cerrado esta. 

Umol attigénar amol nisalula nisalitudu/mol 
cortina cerrado esta cortina 

attigénar. 
cerrado esta. 

Umol dittigénar aimol migéba magébatidu/mol 
cortina cerrado esta cortina 

attigénar. 
cerrado esta. 

Umol attigenar timol tabiiga tabusicbu/mol 
cortina cerrado esta cortina 

attigénar. 
cerrado esta. 

Umol aittigenat iimol kiipyigi kubana kiipsichi'mol 
cortina cerrado esta cortina 

attigénar. 
cerrado esta. 

Umol attigénar aumol parbakiniali parbakupiagi'mol 
cortina cerrado esta cortina 

attigénar. 


cerrado esta. 
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Umol dittigénar timol painakiali/mol dittigénats. 
cortina cerrado esta cortina cerrado esta. 
Umol attigénar fimol no nd &rraba  piirrina/mol 
cortina cerrado esta cortina 
attigénar. 
cerrado esta. 


U mol &ttigenar mol musiiéna musiiénakiniidli/mol 
cortina cerrado esta cortina 
dittigénar. 


cerrado esta. 


U mol dittigenatr timol lobali/mol iittigenai timolgan 
cortina cerrado esta cortina 


midi kolenai molasumba abalise nabebalimie 
llamando esta cuarto en el centro mande a Vd 
Gitigenanar pendna nitkugalese pé/nanasailadi  siinna 
llorando esta tu madre en la falda tu madre podia 
pe/abitikéoe. 
ti vera. 
Pé/nanasatlads yaigta peabisade. 
tu madre poco [de carifio] ti hacer a. 
Pé/nadnasailadi pt/abalikoe peabisace. 
tu madre ti bafiar a ti hacer a. 
Pé'ndnasailadi imolamisiénagi!  peabiepinioue. 
tu madre ti a va envolver. 
Pé/ndnasailadi inna sigbula/tutirbitulania/ki peabi 
tu madre leche en tia 
pilusdie Mitiadi  tilapurua = adi naénai. 
hacer tomar feto aconsejando esta. 


Midi tilapuriiagala igiatudu kirgin? ekidnali. 
el feto para hacendo caer. 
Mtudi tilapuriagala igttatidu kurgin  ddeali. 
haciendo bajar. 
Miiidi tilapiriiagala nakitudu kirgin ekidnali, ...odéali. 


1 Bonnet. 
2 This and the following kinds of kurgin are varieties of flowers. 
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Miadi tilapiriiagala nalitadukirgin ekidnali, — ...adeali. 
Mi el feto para haciendo caer haciendo bajar 


Midi ttlapiriiagala lotudu kirgin ckudnali, ...cdeali. 


Miadi tilapuriiagala polobdlo nia ekidinali. 
bueno haciendo caer. 


Miidi tilapiriiagala polobdlo nia odeali. 
bueno haciendo bajar. 
Midi tilapiriagala nagéenailutibiatile nia 


[especie de semilla de maraca] 
ekiidnali, ...niia dedi. 
Miadi tilapiiiiragala nidinatupyatile nia ékidnali, 
[calabazo de maraca] 
.. nua odéali. 
Miitdi tilapuriiagala yodlenigan nia Chidnali, ...ntia odéili. 
? 
Mindi tilapuriiagala dlonala nia ekidnali, ...niia adéali. 
oro plata 
Midi tilapuriiagala ekiiinali  negaimbase. 
cayendo en el espacio. 


Mindi  kolenai = pe/nanasaila pega = négapili _—palisigee. 


llamando esta tu. madre tia lugar dira. 
Néga mitigana kiiénapésasili pénanasaila pega 
lugar sin dejar tu madre tia 
nigapuleganikkaloe. 


alma valiente llamara. 
Néga miudirbt soganinika pega nigapilegan  adbgolir. 


los mares diferentes partes tia alma valiente imitara. 
Péndnasailadi iigachi tilana  sélégenai tilana  aipanénai 

tu madre hamaca echado en meciendo 
paddrpaddégenar. 


cantando esta. 
Polobilo urmakenai ~pdlobdlo aitéenat pédlobdlo  aitarienas. 
ruido haciendo | 
Mindi pina _—ikinektenat nagikigusapiesils. 
triste esta § quitar una palabra sin. 
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Nagéna tlutibiatile oimikéna' nadinailutibiatile oimakenai, 

maraca maraca 
Mitidi nisali pikaekinnenai ptt sailamakenai. 
Miudi  kiirgina = sadienai—=s ktrgin §=— bk igital kitrgin 

cubriendo esta - 

saénar. 
haciendo esta. 
Midi = kuirgin = itisdbenai_~—itisobagitdl = kiirgin sa nai. 


haciendo haciendo haciendo. 
Mindi kiurgin sakimakenar sikiopitag nal kitrgin 
como red haciendo como red haciendo 
sasnar. 
haciendo. 


Miidi kirgin tienat tiag tidle kitrgin saénai. 
tefiiendo esta _teniido 


Pé/nanasaila _isesie pésae sigtekinnele sdbakilie na 
su. madre haciendo mal a vos en caso perjudica a 
peabitikoe. 


VOS va VeI. 


Pé/nanasaila sabelagua pesie  sigtekinnele pinakinegué 


su madre amar avos vahacer encaso no perjudica 
na peabitakoe. 
a Vos va ver. 
Pé/nagibe ptiriiigana wseise peste sogtekinnele pant 
a vos muchachas ma] hacer en caso por mi 
sobakilde na peabittikoe. 
perjudica a Vos va ver. 


Péjnagibe puriiigana sabelagua pesae sdgtekinnele pani 
a vos muchachas | 

pinakinegué na peabitikoe. 

no perjudica 

Mola sibigiia = mélul ~—s Grkaaili. 

) blanca tela abriendo. 

Mola sibiigiia «= mélul ~—s Gkinnali. 

» blanca tela extendiendo. 

1 Shaking. 


Mola sibiigiia milul aitutumakenai'. 
» blanca tela 
Mola sibigiia = mélul = Gbalase_—ttilaptirua ékiidnals. 
» blanca tela centro feto caer haciendo. 
Mola = sibiigittia = mélul ~=— balase __tuilapiirua tiloali. 
» blanca tela centro feto vivo hacer. 
Abalisa nia  balase _ttilapiirua ékiidnali. 
agua bueno centro feto caer haciendo. 
Abalisa nia  abalase ttlapirua  tiloali. 
agua bueno centro feto vivo hacer. 
Abagia mélul dbalase tilapurua ékitdnali,  ...tuloali. 
nino tela _— centro feto caer haciendo vivo hacer. 
Ikitigia médlul abalase tilapurua ékidnali, ...... tuloali? 
telas 
Mélasimba? sogagnense néleiluguaburiikiia tuméle> 
cuarto aji 
purmakalr tilapurua alisogeyola tila piiriia 
haciendo humo feto esta defendiendo feto 
iriianakilegeyola. 
vigilando. 
Milasimba  sogagiiénse — nélettluydblikanele’ _—turméte etc. 
Miélasiimba _—_sdgagiiénse néleilukélika® tuméte etc. 
Yalagidolagan® argittinéda inakimitili/yaigan’ argianéda. 
los montaneros va caer pequeno Va caer. 
Yalagidélagan irgutinéda inakimitili/sdbigan® argianéda. 
grande va caer. 
Yalagidolagan arguanéda wiadili/yaigan arguanéda. 
[un arbol] pequeno va caer. 
1 A certain movement. 
? The saine as surba. enclosure in the hut. 
3 Incense burner, sianala. 
4 Something which is burnt. 
§ Kelikua, a word for cocoa in the songs. 
® Refers to plants and trees which grow in the mountains. 
7 An herb. 
8 A tree. 
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Yalagidélagan irgudainéda iguadili/sdbigan arguanéda. 
los montaneros va caer [un arbol] grande va Caer. 
Yalagidoélagan drgudnéda nagidili/yaigan drguanéda. 
{un arbol duro] 
Yalagidolagan uirguadneda nagidili/sobigan arguanéda. 


Yalagidélagan airgudnéda négardili/yaigan drguanéda. 
(un arbol duro] 
Yalagidolagan arguanéda négardili/sdbigan drguanéda. 


Ydlagidélagan rgidnéda inakuamakali/ydigan drgitanéda. 
{una planta! 
Ydlagidélagan (arguainéda inakiiadmakali/sibigan argtanéda. 


Yalagidélagan urgudanéeda éslodili/yaigan' drguanéda. 
va caer. 
Y dlagidélagan argudneda éslodili/sobigan irguanéda. 


Yalagidolagan airguainéda éspérdilr/yargan urguanéda. 
nispero 
Y alagidélagan irguaneda éspérdili/sobigan® argtianéda. 


eaes > aes patladili, ...8osddili, ...tnaoyakali,  ...inatirbigili, 
.intrdii, ...uéntikdili [una palma], _ ...sakiadili [un Arbol], 
...dladii [palma], ...a@kudili, ...nabadili [palma]. 
Tilapiriadi panidu iailaa nitkise  tialanaé 


feto ante mi rio en la mitad 
Arkidnalilel  tulana* totodlile tulana _—_pénnialile 
Cuando va caer va jugar ? 
Igitatulusii® totokia® pega uilalasaalile. 
cayuco pequefio vos para cuando llenan. 


1 The caimito tree. Now eslo. 

3 Now isper. 

* The enumeration continues here in the same way for the following 
plant names. The suffixes ya:gan and sobigan, respectively, are left out 
in the list. ED. 

4 Refers to the fetus. 

5 Canoe to wash oneself in. Now inaulu. 

* In Darien this word is used occasionally along the coast. Otherwise 
it is pippigua. 

39 
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Kirginaba urueduléle pant kualile. 
enfermedad vos a siente (6 va hacer) 

Kirginaba suli pinasdedi panikidoe kitrginaba 

urueduléle pant kialile. 


enfermedad 
Mindi tilapirua = tanaenaiye. 
feto aconsejando. 

Pinandbsagili stinnakoléda pél abatimibale tiila pir iiaga 
barro llamando con pegajoso feto 
kurgin kinakdenai + 

» pegando. 
Pinandbsagili uaksibu sunnakoléda pel abatamibale 
barro blanco llamando con pegajoso 


tilapuriiaga kitrgin kinakaenai. 
feto » pegando 
Pinandbsagili alulue etc. 
[otra clase de barro] 
Pinandbsagili/kélogua etc. 
Pinanabsagili/kiniiagae etc. 
Pinandbsagili/pirbakiiae etc. 
Pinanibsagili/kibyags etc. 
Pél abaninibale tilaptriiaga = kiirgin —kinakaenai. 


con muy pegajoso feto cerebro pegado 
Uriedilegandu kalu = yoetale kalugands sunnakoléda. 
enfermedad {una medicinal] viniendo. 
Kalu/milikkatdle sunnakoléda. 
medicina viniendo. 
Kaladi stinnakoléda kaluiguabaualae sunnakoléeda. 
[medicina] 


Kaladi sunnakoléda nagibaualae sunnakoléda. 
Kalids sunnakoléda miuskianaude sinnakoléeda. 
Kaladi sinnakoléda kalumitsukanaudalae sunnakoleda. 
Kaludi sunnakoléeda kalunégargivalde sinnakoléda. 
Kalidi sunnakoléda éslobaualae sunnakoléda. 

1 By this is meant that the brain is formed into something resembling 
sticky, pliable clay. 
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Kalidi sunnakoléda kdlukalilibataldae sunnakoléda. 

Kaitd: stiinnakoléda ueuebauala sunnakoléda. 

Kalidi sunnakoléda kipinatala sunnakoléda. 

Kalids sunnakoléda kipingiiatala suinnakoléda. 

Kaliudi stinnakoléda tiblisaiala suinnakoleda. 

Kaluds sunnakoléda nipkanakatidalae suinnakoléda. 

Kalids sunnakoleda matkidnatiadlae stinnakoléda. 

Kaladi sunnakoléda pinabatalde suinnakoléda. 

Kaliudi suinnakoléda manidkopibiatalae suinnakoléeda. 

Kaladi _—siinnakoléda=—s masiga nasitulenalae _—_—stinnakéleda. 

Kalidi stinnakoléda ikeba akebetileualae sunnakoléda. 

Kaludi suinnakoléda muial. mudkiualde sunnakoléda. 

Kaladi sunnakoléda sddér sddérikiudlae sunnakoléda. 

Kaladi sunnakoléda singualigual singudtileiadlae stnna- 

koleda. 

Kalidi sunnakoleda tlabatiala sunnkoleda. 

Kalidi sunnakoléda tikunabaual sunnkoleda. 

Kaladi sunnakoléda tienukkabaial stinnkoléeda. 

Kaladi sunnakoléda nabanaial sinnkoléda. 

Kaladi stinnakoléda nalupguaudalde sunnkoléeda. 

Kaladi sunnakoléda polorkinalae sunnkoleda. 
Uriiedidlekan|du kélu yoenadsa = ikilu = @matkenasa 


Enfermedades ante puso hecho 
kalu piokénasae. 
clavado. 


Kaluniigan eékddiuénasa tirtiedilegandt tiilapuriia/se 


cubrido enfermedades feto al 
tiadlamamaksale iiriedulegandi ttlapurua ipkalu niigan 
llegando enfermedades feto 


ébtryémar} 
va alrededor. 


1 By this is meant that the illnesses can not reach the fetus but can 
only go around it. 


Part E. 


Texts for Hunting Magic. 


I. About the bisep Plant. 


The »bisep agal» song published here is contained in G.Af.31.27.4. 
and is represented as costing $4. It is written by Abelardo 
Pérez Kantule. The original, which is in ink, covers something 
over three pages. During his visit in Sweden, Ruben Pérez 
Kantule made a copy of it and also of the picture-writings 
relating to the bisep songs. This latter version. G’1.31.27.29., pp. 
1—4, Pérez has supplied with a number of notes, which have 
been worked in here. 7 

Besides the editions mentioned above, the bisep igal appears also 
in a rough manuscript in pencil by Pérez, GM.31.26.4. Attached 
to this there is the uncolored picture-writing done in pencil repre- 
senting the incantation which precedes the bisep song, the original 
of which, done in color by Pérez (pl. XII) is catalogued as 31.27. 
36. a. The picture-writing for the bisep song which relates to the 
text published here was likewise made by Pérez, in color, GAf.3r. 
27.36. b. The numbered explanation was made by Pérez and 
Nordenski6ld in connection with the translating. For clari- 
fying the incantation picture-writing, I have had access to only the 
page in question in Pérez’ rough copy as well as a few of the 
notes made by NordenskiGld. 

Regarding the fact that there is an incantation, as well as a song, 
about bisep, I would like to refer the reader to the following intro- 
ductory notes. by Nordenski6old: 

»Among the many plants which were created at the same time as 
the turtle [see page 392] there is also bisep. Dealing with this plant's 
origin there is found among the texts! an incantation, and a song as 
well, which is sung when the hunter bathes in the water in which 


1Nordenski6ld means by this, all the material from the Cunas. 
As appears from the following there is, regrettably, no special text for the 
incantation. ED. 
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this plant has been put; that is, the hunter shall first say or think 
(not sing) the incantation and then sing the song. The incantation 
Pérez had only recorded in picture-writing and this record is of 
very great interest as here every word in the incantation is expressed 
with a symbol, while in the songs I have hitherto published from the 
Cunas, only the main words are reproduced in picture-writing. The 
song about bisep Pérez has recorded both in picture-writing and 
our script. In the incantation and the song it is told how bisep and 
some other plants which are used together with bisep, were created 
by God and the original mother, Olotilisobi.» 

The song about bisep, with the accompanying picture-writing, 
(pl. XI) is now published here as well as, following it, the picture- 
writing for the incantation, although this latter, as I have said, 
should from the standpoint of contents actually precede the song. 

According to Pérez and Nordenskiéld, »bisep igala» 
is sung by some person who knows the song and who bathes himself 
with water in which bjsep has been placed before he goes out hunting, 
this in order that he shall have good luck in the hunt. The odor of 
bisep attracts the animals which are mentioned in the song. It is 
said that the animals come in order to make love to the hunter, a 
conception which appears in the explanations of the picture-writ- 
ing that belongs with the incantation, pl. XII. The practical explan- 
ation is evidently that the bisep odor covers up the human scent 
and thus facilitates the hunt. ED. 


1. Bisep igal. 
(The numbers above refer to the picture-writing, pl. XI]. 
la I P 
Inabisepdili dlotilu talaleali.® 
bisep oro caja puso a mover. 
id P ’ 2 P 
Inabisepdili — Glotilu tilalée madi. 


moviendo esta. 


1Cf. EF. W. Gifford, 1932, p. 214: »The hunter might or might not 
sweat prior to the chase, but he usually rubbed his body with the pungent, 
mint-like leaves of a plant called yiwiltausatawacha, to kill body odor. 
This plant has a single straight stem without branches. On each stem 
there are pairs of leaves at intervals.» IZI. 

2 This and the following refers to the bisep's birth. The noise that the 
bisep makes in the box resembles the grunting of the peccary. 
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Inabisepdili 
bisep 
Inabisepdili 
fnabisepdili 
fnabisepdili 
Inabisepdili 
Inabisepdiis 
Inabisepdili 
fnabisepdili 
I nabisepdils 
Tnabise pdili 


Inabisepdili 


o 3 
dlotlu 


oro caja 


e 4 
dlotlu 


12 
dlotlu 


13 
Clotilu 


1 Another movement. 


kiglimakali2 


kiglimtigmdi. 
moviendo esta. 


uduanmikals. 
puso a temblar. 


uduadnmagmat. 
temblando esta. 


sikirmakali. 
puso a moverse. 


sikirmaigmai. 
moviendo esta. 


attittumakkals. 
[otro movimiento]. 


aituittumagmat. 
moviendo esta. 


kélomikkali. 
puso hacer bulla. 


kilomigmai. 
bulla haciendo. 


amiakemai. 
sonando esta. 
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14 
Ukisalu tulegala miirgitalemanikitilosaipia sina ittogele 
tierra animal chancho! parece oir 
15 16 
kaladi mot aimakemai. 
ruido »  sonando esta. 
; 17 ; 
Inabisepdili — Glotilu magmas. 
sonando esta. 
, 18 19 
Inabisepdili idlepingar® = aindkkiiali dloképpikdigiligan 
mujeres puso a subir [nombre de bisep] 
20 
aindkkiials dlokiiillotubat pals ainakkuials 
puso a subir [cordén umbilical] por puso a subir 
a1 eo eo 
dlotilu pilidkar pi. 
oro caja _—s encima desde. 
: 22 23 
Inabisepdili iidlepiingan aindkkiiali. Manikéepikdigiligan 
mujeres puso a subir [nombre de bisep] 


aindkkiiali. 
puso a subir. 


24 _ 25 
Olo/kiiillotuba = pali = aindkkiiali = Glotilu —_ piliakarpi. 
cordon umbilical _ por puso subir oro caja encima desde. 


26 27 
Oloke pikdigils dlokitillotinba pryemar kanikia 
[nombre de bisep] cordén umbilical tirando esta hombre 
28 


29 
maniésiuala/kine. Oloké ptkdigili dlokitillotuba  prilegémai. 
camino en (el) » tirado esta. 


1 Dicotyles labtatus. Murgitule because it says murr, murr. Manikut- 
losatpia = suspenders of silver, means the light ribbon-like skin markings 
which this animal has running up over the neck. 

2 The noise which the peccary produces. 

3 There are male and female forms of bisep. 

‘ Refers to the birth of bisep. 
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30 : 31—32 
Kanakiia maniesiiiala/kine.  Oloképikdigili  slokitillotuba 
hombre camino en (el) > cord6n umbilical 
miupiyemas kanakiial mdniésiialakine. Oloke pikdigili 
[modo de tirar] camino en (el). » 


33——34 
dlokiillotuba mi pilegemas kdnakia = maniésinalakine 


cordén umbilical _tirado esta hombre camino en (el) 
35 ; ee _37 
Olokepikdigili  dlokiuillotubagandi  negabakdéemas. Kanakia 
cordones umbilicales olor haciendo hombre 
maniésiudlakine. 
camino en (el). 
38 ; 39—40 4! 
Olokepikdigili olokitillotubagand: piippurmakemai.  Kéanakiia 
cordones umbilicales olores echando hombre 
maniésiudlakine. 
camino en (el). 
ane 
Oloke pikdigili dlokuillotuba/se tikusdlu tulegala 
cordén umbilical a tierra animal 


43 44 
murgiulemanikiillosaipia tilegand/eye® se* ittala aipilialiyé 


chancho animales a camino  volvid 
45 | : 46 
kanakiia maniésiialakine dloke pikdigili dlok utllotubase 
hombre a 


; , a7 a8 
ukusalu tulegala murgitilemanikiillosaipia tilegand/éye  8¢ 


tierra animal chancho cordon umbilical a 
48 ; 
tuala arkopali. 


camino acercandose. 

1 Means the one who bathes in water containing bisep in order to have 
good luck in hunting. 

2 Refers to the odor of bisep. 

3 Refrain. 

‘ se generally comes at the end of the word but it sounds more beauti- 
ful alone. 

5 By this is meant that the peccary turns in the direction towards the 
hunter. 
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49 50 
Kanakiia = maniésiialkine. Olokeptkdigili dlokuillotiba/se 


; 5r 
tkusdlu tulegala mirgituilemanikiillosaima tulegand/éye se 
a 
52 
ibaimakali Kanakia maniésitialkine. 


4 
Oloképikdigili  dlokitillotubase iukusdlu tulegala mirgitille- 


; 56 7 
manikitllosaipia tulegand/éye se pinasilimadkali?. Kanakia 
58 59 
maniesiialkine. Oloképtkdigili dlokiiillotuba _pokiligitub 
60 61 62 
piyemar kanakiia maniésinalkine. Olokée pikdigili 
tirando esta hombre 
63 64 65 


dlokittllotuba pokiligitub pilégéemai. Kanakia = manie- 
tirado esta. 
66 _  67—68 
sitialkine. Oloképtkdigili olokiiitllotuba pokiligitub mipiemai. 
tirando esta. 


69 70 
Kanakia maniésrialkine. Oloké ptkdigili dlokuillotuba 

71 72 
pokiligitub mtpilégémai. 

tirado esta. 

73 74 : 

Kanakia méaniésiialkine. Olokeptkdigili dlokittllotuba 
75 76 
arpiryaligitub piyemat. 


[nombre de hilo] tirando esta. 


1 Approaches as if he wishes to make love. 
2 About the same meaning as in the above note. 
? A name for the umbilical cord. 
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77 Vis 
Kanakiia maniéstialkine. Oloké pikdigili 
79 80 
aipiryaligitub pilégemat. 
tirado esta. 
81 | 82 
Kanakia maniésitialkine. Olokée pikdigili 
83 84 
aiptryaligitub mipipryematr. 
tirando esta. 
85 , 86 
Kanakiia méaniésitalkine. Oloke ptkdigili 
87 88 
aipiryaligitub miupilégemar. 
tirado esta. 
89 90 
Kanakiia =maniésiiialkine. Oloke pikdigili 
gI g2 
ungunaligitub pipiyemat. 
[nombre de hilo] 
ot 
Kanakia = m&niésiiialkine. Oloke pikdigili 
95 96 
ungidaligitub prpilégematr. 
[nombre de hilo] solo tirado esta. 
98 
Kanakia = manieéstialkine. Oloke pikdigili 
99 100 
ungualigrtub pi/mupryemat. 
[nombre de hilo] solo tirando esta. 
IOI 102 
Kanakia miniésiialkine. Oloké ptkdigili- 
103 104 
ungualigitub pi/mupilégémar. 


[nombre de hilo] __ solo tirado esta. 


dlok it tllotub 


dlokuillotub 


olokitillotub 


dlokitillotub 


dlokitllotub 


élokitillotub 


105 
Kanakia miniéstualkine. 
107 108 
tunguadligitub pi/piyemats. 
[nombre de hilo] 
109g 
Kanakiia maniéstualkine. 
III II2 
kintiadligitub pi/pilégemai. 
[nombre de hilo! 
II3 
Kanakia maniéstualkine. 
115 116 
kintaligitub pi/mipiyemai. 
{nombre de hilo] 
117 
Kanakia maniéstualkine. 
IIg 120 
kintialigitub pi/mupilégémar. 
[nombre de hilo] 
I2I 
Kadnakiia maniésiualkine. 
123 
molagandi magargualr. 
molas! aclareando. 
124 
Kanakia maniéstualkine. 
126 
molagandi andkurals. 
molas subiendo. 
127 
Kanakiua maniésitalkine. 
129 
molagandi miléali. 
molas desapareciendo. 
130 
Kanakiia manrésiualkine. 
hombre camino en (el). 


1 Mola, that is, shirt, garment. 
bisep is already losing its odor. 


106 
Oloké pikdigili 


i IO 
Oloke pikdigili 


114 
Oloké ptkdigili 


118 
Oloké ptkdigili 


122 
Oloké pikdigili 


125 
Oloképikdigili 


128 
Oloke ptkdigili 


FIN. 


Here are meant the fumes, that is, that 
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dlokiuillotub 


dlokittllotub 


olokiillotub 


dlokitillotub 


— dlokitillo 
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2. Explanation for the Picture-writing, plate XII, Treating of 
Origin of © »bisep». 


As already pointed out there is ‘no text for this picture-writing 
(GM.31.27.36.a) which one must know, and say or think, before one 
sings the song in order for the latter to have any power. For the 
explanation I have followed notes by Pérez in his rough draft 
of the colored picture-writing as well as one page of notes for the 
figures by Nordenski6ld. 

Pérez has written in rough form (GM.31.26.4) some comments 
on the incantation which in translation from the Spanish runs as 
follows: 

»After all [plants] were born God placed seeds which were in the 
cups in a box and closed this and after four days he saw that from 
the seeds there had sprung forth small leaves and then God sent the 
young men to the kdlus to catch peccaries, wild chickens, tapirs 
and so forth. After four days they came back with the animals 
tied by the umbilical cord and around the box the animals gathered, 
eager to get at the bisep. God saw that it was an excellent medicine 
for catching animals». 

Nordenski6ld has added to this, from oral explanations by 
Pérez, the following note: »Actually the animals were not tied 
but came on account of love for the young men who had bathed in 
medicine prepared from these plants.» ED. 


Explanation: (Numbers refer to plate XII) 


1. Dioléle — God. 
2. Olotililisop — the original mother, God’s wife. 


Pirba sibugiiat — white purba, the original 
mother’s menstruation. 

4. Piirba chichiti — black menstruation. 

5. Piurba arrat — blue menstruation. 

6. Pirba noyanayat — (como rayado) striped men- 
struation. 

7, Pirba kordikit — yellow menstruation. 

8. Pirba aluluuatt — rose-colored menstruation. 

9. Pirba kiniti — red menstruation. 


10. Atla — table. This table means sist (vulva). 
The red legs symbolize blood, abe. 
II. Mola sibuguat uka — the skin of sist (the vulva). 


12. 


13. 

14. 

15. 
16—2z2. 
23—24. 
25—3I1. 
32—33. 
34—49. 
4I—42. 
43—49. 
50—5I. 
52— 58. 
59— 60. 
61—67. 
68—609. 
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Oloké pitkdigitia — name of male bisep. The line 
round the figure symbolizes ki#illotub, the umbil- 


ical cord. 
Oloké pikdili — female bisep, with umbilical cord. 
Ulu — box, symbolizes the woman’s womb. 


? 

Each of these 1s called a noga (Spanish vasija) = 
cup and symbolizes egg (Spanish ovulo, Cuna 
turba). The colors are respectively white, black, 
blue, striped, yellow, rose-colored and red. 
Bisep sibugiat, white bisep of masculine and 
feminine gender with the umbilical cords. 
Explanation of the rhomboid figures not given. 
Apparently different kinds of pirba, menstrua- 
tion. The colors are white, black, blue, striped, 
yellow, rose-colored and red. 

Bisep kinit — red bisep, of masculine and 
feminine gender. . 

The figures not explained. Colors as in the 
above. Connects with 32—33. 

Bisep arrat — blue bisep, of masculine and 
feminine gender. 

Unexplained figures. Connect with 41—42. Col- 
ors as in the above. 

Bisep kéordikit — yellow bisep, of masculine and 
feminine gender. _ 

Unexplained figures. Belong with 50—51. Col- 
ors as in the above. 

Kokke —- another plant which is used in the 
medicine baths for successful hunting, of mas- 
culine and feminine gender. 

Unexplained figures belong with 59—60. Same 
colors as in the above. 

Nobal — another plant of masculine and femi- 
nine gender. 
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70—76. Figures relating to 68—69. Colors the same as 
in the above. 

77——78. Achuelyala — another plant of masculine and 
feminine gender, like the foregoing, with the um- 
bilical cords. 

79—85. Unexplained figures belong with 77—78. The 
same colors as in the above. 

86—87. Azsual(?), of masculine and feminine gender. 

88—95. Figures relating to 86—87. Colors as in the 
above. 

97—97. ?, of masculine and feminine gender. 

g8—103. The figures relating to the plant referred to in 
96—97. Colors as in the above. 
104—105. Bisep tubalet — another kind of bisep. 
106—112. Connects with 104—105. Not explained. Col- 
ors as in the above. 
113. Ulu — the box. Compare with number 14. 
114. Man. The hunter. 
II5—116. The animal hunted. 


II. A Song about ”"Uéko” — the Bird which Catches 
Snakes. 


In 1930 pp. 62—67, Nordenski6ld has published a few 
notes on »uéko», the bird which catches snakes. His drawing in 
color published there as plate V A and fig. 15 (not in color), are 
republished here, both in color (plate XIII). They consist of the pic- 
ture-writing on pp. 18 and 19 in GM.27.27.1432, a book containing 
picture-script from Isla de Pinos. In the same picture-writing 
appears as number 13 the page published here as plate XIV, which also 
treats of the snake-catcher bird. There are no special explanations 
for this latter page; for the other two I am using the explanations 
given by Nordenski6ld in op. cit., pp. 62—63. 

The song about the uéko bird quoted by Nordenski6éld m 
pp. 64—67, with figure 16, is based upon a little three-page picture- 
writing, GM.27.27.1447, drawn by a Cuna Indian, Juan of Kainora. 

At the time of the above publication Nordenski6éld_ how- 
ever did not know any complete uéko song such as the one published in 
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the following, but Pérez, when he came to Sweden, brought along 
a similar record written out in the Cuna language, in ink. This, 
GM .31.27.5, embraces in part the song about uéko (9 pages), and 
in part ethe continuation of uéko» (11 pages) which however is »sthe 
origin » or the incantation which is to precede the song. 

During his stay in Sweden Pérez executed a beautifully written 
copy of the uéko song (GM.31.27.29, pp. 14—18) for which he drew 
the picture-writing which appears here as plate XV A. The picture- 
writing represents, however, no more than the beginning of the song. 

The song about the uéko bird reproduced here has been dictated 
to Pérez by an inatulédi in Ailigandi, called Kirtumat (»tio gran- 
de») but he has also another name. He had learned it from an Ind- 
ian at Bayano who had learned it from Néle Naibegana. 
This Néle Naibegana was the first who knew the song. 
He lived in Piryatinac, a place along Rio Bayano. 

Formerly one could by songs attract uékos to the cultivated fields 
so that they would eat the snakes. No one knows this song 
completely, therefore it can not be used any more for this purpose. 

They do not kill the uéko birds. If one has wounded an uéko the 
bird informs the snakes and these take revenge on the hunter. 

Pérez writes the bird’s name as hueco in the text but in the 
explanations as uéco-uéco. Here the form without h has been used. ED. 


1. The Song about "Uéko”’. 
The numbers above the Cuna words refer to plate XV A. 


; I 2 3 4—5 

UO lukkakingitile! manikuillotub® sunna kolenatye 
colgado esta 
6 7 8 9 

néga akkila akkila pals. 
lugar lejos lejos por. 

; Io ' Il I2 I13—14 
Ulukkakingitile manikiillotub sunna kolenaiye 


colgado esta 


- 15 16 17 18 I9 20 2I 22 
[becloopirkiiakiatiip® sunna kolenaiye nega akkila akkila pali. 


1 Name for the uéko bird. 

2 A liana. Regarded as containing an antidote which the uéko makes 
use of when it has been bitten by a snake. 

* Name for the liana. 
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: 23 | 24 25 26—27 
UO lukkakingitile manikiillotub sunna kolenaiye 
7 28 29 30 31 32—35 
Ibedlotikiatup' sunna  kolenaiye etc. 

, 36 37 38 39—40 
Olukkakingitile manikuillotuba/gandt arsinni/makenanatye 

(los) bejucos en zic-zac 

41 42 43 44 
nega akkila aikkela pali. 
lugar lejos lejos por. 

» 45 46 47 48 49 
Olukkakingitale manikiillotuba/gandi —aimogi/ma&kena/naiye® 

50 5I 52 53 


néga ikkila akkila pal. 
, 54 55 56 57 58 
Ulukkakingitule  méanikiillotuba/gandi narmo/talegenat 
| manchados estan 
59 60 61 62 
néga aikkila aikkila pali. 
; 63 64 65 66 67 
Ulukkakingitule  manikiillotuba/gandi narmo/tamakejnat 
manchados haciendo 


68 69 70 71 

néga akkila akkila pali. 

Ulukkakingitule manikiiillotuba/gands kalu/ pit na 
solo su 

uisdbendnar4 nega etc. 

Olukkakingitule manikiuillotuba/gands kalia} pi ra 

iiishpamake/naiye  néga_ etc. | 

enredando estan 

Ulukkakingitule manikiilotuba/gands kalujpi 

ibekuenar néga_ etc. 


viviendo estan 


1 Name for the liana. 

2 Crawling. 

’ Kdlu here means the tree, the liana’s house. 
* Twining round. 
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Ulukkakingitile manikiillotuba/gandi kailin| pt 
sabekuenaiye' néga_ etc. 
amando estan 


Ulukkakingitule manikiillotuba/gandi nega karkalimakenai, 
lugar ruido haciendo 


néga karkaligiadimakenaiye néga_ etc. 


lugar sonando estan 

Ulukkakingitule manikiillotuba/gandi aipibimakenaiye bela 
silbando como 

kingitinals ittoge diyobt néga_ etc. 

culebra se oye parecido 

Ulukkakingitile manikiilotuba/gandi na kalu/pt 

tiksoenaiye néga_ etc. 

cubriendo 


Ulukkakingitiile  manikiillotuba/gandi na kalu — ydlabali 
por (el) lado 


aindkkiienai néga_ etc. 
subiendo estan 
Ulukkakingitile manikuillotuba/gand: na kalu/pi 
eiinenai nega _ etc. 
cubriendo 
Ulukkakingitile manikiillotuba/gandi na kdlu/pi 
étinamakenai _— néga_ etc. 
cubrir haciendo 
Olukkakingitile na manikiiillotiaba/se na dlonasi 
su bejuco’—_ al su garra 
tukkug tia prokénar néga etc. 
punta clavando esta 
Ulukkakingitule na manikiillotuba/se na dlonast 
su bejuco al su garra 
tukkugua yoenarye néga ete. 
punta poniendo esta 


1 The liana loves the tree. 


40 
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Ulukkakingitule na méanikitillotubajse na _—olonasi 
su bejuco al su gatra 

tukkugia kértiamakenaiye néga _ ete. 

punta raspando esta 

Olukkakingitile na manikuillotuba/se na dlonast 

tukkugua kiinnoenai néga etc. 

punta fortaleciendo 

UOlukkakingitile na mantkutllotuba/se nit dlonast 

tukkugia tiittiirmakenaiye néga___ etc. 

punta derechando 

UOlukkakingitule na manikitllotiuba/se nit dlonass 

tukkugia/pt siisiimakenat néga__— etc. 

solo puntas haciendo 


Ulukkakingitule na manikiiillotubalse na _—olonasi 
tukkugia niptulumakenat néga _ etc. 

afilando 
UO lukkakingitile na manikiillotiba/se na 6lonasi 
tukkugua abamagenat néga etc. 

pintando 
Olukkakingitile na manikuillotuba/se na élonass 
tukkugua abaytitienai néga __— etc. 

goteando(?) 
Ulukkakingitile na manikiiillotuba/se na élonasi 
tukkugta opinyenar bela abekiale néga _ et. 


tirando todo de sangre 
Olukkakingitile na manskiuillotiba/se na dlonast 
su bejuco al su garra 
tukkugtia opinyénar bela yolinale! néga etc. 
tirando todo rojo 
Ulukkakingitule na manikiillotuba/se na kingitikkugia 
su bejuco al su pico punta 


piokénar nega etc. 
clavando 


1 A word used only in songs. 
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Ulukkakingitile na manikiillotaba/ee na  kingitukkugiia 
yoenat néga __ etc. 
poniendo 
Ulukkakingitale nd& manikiillotuba/se na  kingitukkugita 
kdrtiamakenat! néga etc. 
Olukkakingitiile nad méanikiillotuba/se na  kingitukkugiia 
kannéenat néga __ etc. 
fortaleciendo 
O lukkakingitiile? : tiittirmakenai..., sitisitimakenai..., 
Deets coahedasaninass derechando puntando 
niiptilumakenai..., dabamdgenat..., abaydtuenai..., dpinyéenai 
afilando pintando goteando tirando 
bela = ydlindle..., | dptnyénai = bela_— bekiale...: 
todo rojo tirando todo de sangre 
U0 lukkakingitale  dlomaku sunna pinnisa tirba presi 
oro espuma criado diciendo esta 
kadlupiliydlabali. 
lugar por. 
OU lukkakingitule clomaku/gi/tixpiagiale® sunnadgolesi 
en sentado esta 
kdlupiliydlabali. 
of lukkakingitile pé/tu kingitinalilelegantina kaligtagan 
vos ante culebras cuerpos 
nigmakesisiye sbetirudka* piliydlabaliye. 
en espiral lugar por. 
Ulukkakingitule  pejtu _—kingitinalilelegantina _—ikdiligttdgan 
vos ante culebras cuerpos 
aindkkiésisiye  ibetiiriidka _—piliydlabiliye. 
adujados lugar por 


1 Opening and closing itself like a pair of scissors. 

* Here exactly the same phrases are repeated. They are left out here. 
Only the repeated verb is written out. 

> Here it says that the feather covering is striped. 

* Refers to leaves which one finds on the surface of the ground. 
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U lukkakingitille pe/tu kingitinalilélegantina dloptite 
vos ante culebras oro plato 
siésisiye ibeturudka piliyadlabaliye. 
poniendo lugar por. 
Olukkakingitule pé/tu _—kingitinalilelegantina manipate 
vos ante culebras plata plato 
siésisiye  ibetiiriidka  — piliydlabdliye. 
poniendo lugar por. 
U lukkakingitule pée/tu kingitinalilélegantina nalagia 
vos ante culebras plato 
siésisiye  ibetiridka piliydlabdliye. 
poniendo lugar por. 
Ulukkakingitule pé/tu kingitinalilélegantina manindlagia 
vos ante culebras plata plato 
siésisiye ibeturudka piliyadlabdliye. 
poniendo lugar por. 
GU lukkakingitule pe/tu kingitinalilélegantina néga 
7 vos ante culebras lugar 
nukkumake sisiye ibeturucika piliydlabaliye. 
cavado (pero no hondo) estan lugar por. 
Ulukkakingitile peltu kingitinalilélegantina néga 
vos ante culebras lugar 
kittlomake/sisiye ibetiridka _—piltydlabdliye. 
circular haciendo lugar por. 
Olukkakingitile pe/tu kingitinalilélegantina néga 
vos ante culebras lugar 
siilimake/sisiye ibeturtdka piliydlabdliye. 
limpiando lugar por. 
Ulukkakingitule péjtu kingitinalilélegantina kaliguagan 
vos ante culebras cuerpos 
narmotalége/sisiye ibeturudika piliyalabaliye. 
manchados estan lugar por. 
U lukkakingitile peltu kingitinalilélegantina kaliguagan 
vos ante culebras cuerpos 
narmotamake/sisiye ibetirutika —_ piliyadlabiliye. 


manchas haciendo 


lugar por. 


Olukkakingitile  pejtu —_‘kingitinalilelegantina 


vos ante culebras 
sikkolége/sisiye,  kaligiagan  sikkomake/sisiye 
manchados! cuerpos 
Ulukkakingitule pé/tu _kingitinalilelegantina 
vos ante culebras 
toolége/sisiye, kaligudgan toomake/sisiye 


manchados, puntados 
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kaliguagan 
cuerpos 


etc. 


kaliguagan 
cuerpos 


etc. 


os lukkakingitile alikka® nalamakali®, alikka  mémmér- 


cuerpo cuerpo volar 
maali ulikka uatianmaali, alikka = aititttumaali. 
puso cuerpo temblando cuerpo temblando. 


Negatale/ba iulikka nega  palitakenai. 
espacio por cuerpo’ lugar observando esta. 


Pela manidale tuliikka talapinyenai.® 


como. de plata cuerpo cambiando esta. 
Pela manidale uliukka talauldrkdenat. 
como de plata cuerpo abriendo. 

Pela maniale ulikka uégandrkdenatr. 
como de plata cuerpo alas abriendo. 


Pela manviale tlukka ueganpinyenat. 
como de plata cuerpo cambiando esta. 
Negatdle/ba ulikka nega  palitdkenai. 
espacio por cuerpo lugar observando esta. 


Negatdle/ba iliikka kingitule na dlonasi tuku palitakenai. 


espacio por cuerpo uéco su. garra punta _alistando. 
Oli kkakingitile na dlonast tiku oyoenat, 
su ‘garra punta demonstrando esta 


tilitkkakingitile na dlonasiftiiku ka&riiamakenai® négatdle/ba pali. 


su 


1 Spotted in another way. 

2 Refers to the bird. 

? Goes forward with outspread wings. 
‘ Another fluttering motion. 

§ When it moves it shines like silver. 
* Opening and closing. 
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Ulikkakingitile na  dlonasi —tiiku —iauarmakenai. 


su garra punta sonando esta. 
Olikkakingitule na  lonasi tuku § abastrsérimakenai?. 
su garra punta haciendo. 


Negatile/ba tilikkakingitule na  kingi/tiku  palitakenai. 
su. pico punta __alistando. 
Ulikkakingitale na  kingi/tiku —_—kairttamakenai. 
Ulikkakingitile na  kingitiiku —_abatiskolenai?. 
Ulikka  odeali na kingitinalille/ki alukka  odediliye. 


bajar puso su culebra en cuerpo bajando esta. 
Olikkakingitule na kingitindlilele/ki olonasi/tiku pirdkenai. 
su culebra en garra punta clavando. 

Ulikkakingitile na kingitinalilele/ki  dlonasiftiiku  ydenat. 
su culebra en garra punta poniendo. 


Ulikkakingitale na kingitindlilele/ki olonasijtiiku kiritiamakenai. 
su culebra en garra punta 
Ulikkakingitile na kingitinalilele/ki kingitiku pitdkenai. 


su culebra_ en clavando 
Pe : yoenat ..... kariamakenat. 
poniendo 
Kingitinalilele kalikiia arpiali kalikiia aisinnimdakali' 
culebra cuerpo alargandopuso cuerpo 


kingitinalilele  kélikiia aimogimakali5. 
Kingitinalilele  talakiiagan  mémiledli. 


culebra ojos flojeando. 
Kingitinaliléle talakiagan aniledls. 
culebra ojos cegando. 
Kingitindliléle tikusdlu/ptli abemikals tikusdlu/ pil 
culebra tierra sobre ensangrando tierra sobre 
tugiumaikals tikusdlu/pils maimakkoals/ye. 


haciendo mal olor tierra sobre haciendo (otro) mal olor. 


1 Making the sound oserrserr». 
? Causing the sound otis-tis». 

3 Here the phrase is repeated. 

‘ Twisting itself. 

5 Twisting itself in another way. 
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Olitkka nalamakkali. 
pajaro puso hacer movimiento. 


Kadlu/siadkt/pilifse alikka naélamainikki. 
arbol muerto sobre a pdjaro puso sentarse (comolos pajaros hacen). 


Kdlu/sudki/pilijsee na  kingitinalilele presi. 


arbol muertosobrea su culebra colgando. 
Kalu/sucki/pilifse na kingitinalilele  onakkiiesi. 
levantando. 
Kdlustiakiptlifki na kingitinalilele na kirpaligasaesi, 
en su culebra su comida para haciendo 
na/kirpaliga Opinnyesiye. 


su comida para convirtiendo. 


N@/kirpali/ks talakia = tilupinyesi. 


su comida en ojos mirando esta. 

UO likkakingitule na kirpali/kine tetekitagana 
pajaro uéko su comida en cabeza 

aiydikkilegési kdlusuatkipilikine. 


picando esta Arbol muerto sobre. 
Pé/ds kingitule soge kuaye —_ title kiuéna pe 


vos cazador dice como hombre ninguno vos 
yobi = atulis sogest kalusuadkipilikine. 
igualar no_ diciendo esta Arbol muerto sobre. 
— pela (FIN) — 


2. The Incantation to Precede the Uéko-song. 
Péito Dioléle/tina  tilitkkakingitulegana _dlo/tilutiddedili. 


Ya Dios como pajaros uekos oro caja hizo bajar. 

Pato Dioléle filukka iietto kingitalegana ka 

Ya pajaros uékos para 

dlo/tilutrotégenasa. 

oro caja ha bajado. 

Pito Doodle ilikka ietto kingitilegana 
dlo/ilu/stenasa. 


oro caja ha puesto. 
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Pito Dioléle tilikka iétto kingitulegana ka 
para 
niirtike kidéna ka/dlo ilu sidende. 
bien para oro caja ha puesto 
Olikkakingitule dlojiilugan tilalegesi. 
cajas moviendo estan. 
Olikkakingitile tilugandi ainikkiiamakesisiye. 
| cajas saltando (poco) estan. 
Machi Olokceraidikina pippilel, Méachi Méanikoeraidikina- 
oro plata 
pippilel, Machi Oloielaidikina, Médchi Maniielaidikina 
pippilel. 
Pito Dioléle ilukkakingitile dlotlugandina 
Ya Dios pajaro uéko oro cajas 
arpigesisiye. 


alargando esta. 
Ulikka dloulupilidi tulaléaliye. 


pajaro caja moviendo esta. 

Ulikka  dlouluptlidi _—talalégemai. 

pajaro caja moviendo esta. 

Olukkadi nalamikaliye. Ulukkadi = mémmermakali. 
puso levantar sus alas puso volar. 


Ulukkadi na palimayemai kala kotr ko’r  palimyemai. 
puso a gritar sonido » »  gritando esta. 

Kala itéco ité&co palimayesi. dlofilu/pilisega tilikka 
sonido » »  gritando esta oro caja encima  pajaro 
nilamainikki tlukka  méaritamaiknikki — oloulupilisega. 
puso levantar sus alas ave moviendo caja encima. 
Pito Dioléle tina  tataptigasuilel dloputi ukakkakine 
Venus orocerbatana extremo en 

tilikka wuéttolikingitulegan ka lo nasi tikku yoenasaeye*. 
pajaros uékos para oro garra punta ha puesto. 


1 Name of uékos. vKooer-kooer» one of the bird’s sounds. Even the 
name uéko came from one of the sounds that the bird makes. 

2 It is the uékos who have gotten the points of their claws from Venus’ 
blow-pipe. 
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Pito Dioléle tataléleptigasu élo/ piuti ukakkakine 
Venus cerbatana extremo en 

tiliikkaiéttolikingitule ka clo nasi Graba  piokkenasa. 
uéko para oro. garra_ azul clavo. 


betieseoas 1 drabayoenasa. 
azul ha puesto. 


Jee deciede 2 kingitikku pidkkenasaye. 
pico punta clavo 


weeatoeles 2 kingitikku ydenasdeye. 

pico punta ha puesto. 
Pito  Dioléle _— tatalélepugasuilel = dlo/pati tick kkakine 
ilikkawéttolikingitule ka  kingitikka pidkkenasa. 

| clavo. 
Sangeet 3 drabaydenasa. 

ha puesto. 
Pito Dioléle tina tlikkaiéttolikingitile ka  kélupiligana‘ 
okilamdke nésaye. 
sembrado habfa. 
Pito Dioléle tina iilikkaiéttolikingitule ka kélupiligana 
otinamakendasae. 
habia hecho seco. 
Pito Dioléle tina iliukkaiéttolikingitule ka kdalupiligana 
dilumtikendsaye. 
en filas ha sembrado 


Ulukkakingitale kdlupili se dlikka nalamagnikki tilitkka 


arbol seco al ave sentarse vino ave 
maruamignik. 
moviéndose. 
Kalupiliyalabali ilikka néga  palitikes: kala koér koér 
Arbol seco por lugar viviendo esta voz » » 


1 Repeated, as above, with the last word changed. 

7 Repeated as above, up to ka (para). 

* Repeated as above with the last word changed. 

‘ This refers to the trees in which the u¢kos have their nests. 
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palimaiyess tlikka  wéttolikingitule  kadlupiliydlabali na 


gritando esta arbol seco por 
palimaiyesi kala iétto ‘iétto' —palimaiyesi. 
gritando esta voz » 9 gritando esta. 
Olitkkaiéttonalikingi kélupiliydlabali iilikka 
uéko Arbol seco por ave 
aipiryesi kala uétto iétto 
mirando [al uno u otro lado] Voz » » 
palimaryeye iidlapungiiale naabisuesi; 
gritando mujer con contestando. 
Olikkaktinagiia  aitittimakesi —Kdlupiliydlabali. 
uékos moviendo estan 4rbol seco por. 


Clikkaistolikingitile na olojnasijtikku —ppalitakesi 
su. oro garra punta _ observando esta. 


kdlupiliyadlabali. 
Ulukkaiéttolikingitale na kdlupiliydlabili na  dlonasitiikku 
su 
yoeusiptulip. 
mostrando. 
Clikka —parpalegesi® —kdilupiliydlabdli =n Ollonaasitiskku 
intiamakesi kaluptliydlabali. 


cerrando y abriendo. 

Clukkaistolikingitule na kdluptli/pt narsopesi. UO laikka 
solo pintando esta. 

na kalupiliyadlabali nit dlonasitikku uaualéegesi*. 

su 


Olikkaisthi na kdlupiliydlabdli na tala  arargaesi. 


su sus ojos abiertos estan. 
Ulikka uéttonakingitule talagiia _tilupiftesi. 
pajaro uéko ojo mirando. 


1 Another sound of the bird. 

2 These sit in pairs, the female answers. 
8 Has color, varies. 

‘ Refers to the feathered claws. 
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Oliikka ‘&ttonakingitule talagiia niglimakesi _—kdlupili 
ojo moviendo esta Arbol seco 


yalabali. 
por. 
Ulikka wdttonakingitule talagiia ieiteligisi kadlupiliydlabali. 
ojo ? 
Igiiatina §kintpli ydlabéli kala iétto wélto palimaiyesi. 
Arbol seco por Voz » »  gritando esta. 
Nagibesarla Gpine nalgirpali égtsesi.! 
sol antes sucomida __ pidiendo 
Tataléle Gdpine nG/girpali pi egisess kala koér  koer 
sol antes sucomida solo pidiendo voz 9 » 
palsmatyest. 
gritando esta. 
Pito Diwléle naitakegua  yalabéli  tilitkkaiiéttokingitule 
Ya Dios (el) bien vea por uéko 
dlonasi = tukku «= skannotie = nasa’— <s nn Bt kediydlaballi. 
garra punta forzando paso bien vea por 
 Piito Dioléle tilikka uéttokingitile ka dlonast 
Ya Dios uéko para garra 
tikku tiitturmakenasai ~—s_ ntti kediydilabdli. 
punta derechando bien vea por. 
Pito Dioléle tlukkavéttokingitule ka dlonasi 
Ya Dios uéko para garra 
siisiimaikendsa nittikediydlabali? 
afilado bien vea por. 
Pito Dioléle ilikkauéttokingitile ka dlonasi 
Ya Dios uéco para garra 
niptilumadkenasa nuétikediydlabali. 
puntiagddo hecho bien vea por 
Pito Dioléle ilikkauéttokingitule ka élonasi 
Ya Dios uéco para gaira 
abamikenasa = nnbtakediydlabali. 
pintado bien vea por. 


1 All the birds sing when the day dawns. 
2 For the benefit of the uéko bird has God sharpened its claws. 
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Pato Dioléle alikkavéttokingitile ka dlonasi 
Ya Dios uéko para garra 
abayattienasa = ntéttikediydlabali. 
limpiado bien vea por. 
Pito Dioléle alikkanéttokingitule ka olonasi 
para garra 
ka Opinyendsa ydlina niudtikediydlabali. 
para tirado rojo bien vea 
Piito Dioléle alikkauéttokingitile ka lonasi 
para garra 
ka dpinyenasa dbekidle ninétikediyalabali. 
para tirado como de sangre bien vea por. 
Pato Dioléle tilikkanéttokingitile ka dlonasi 
para garra 
yoenasa alikka uéttoligikidile néga palitakesi 
puesto lugar viendo 
kalu piliyalabali iguatinaki ptliyalabali tiliukkaiéttokingitule 
lugar por arbol seco por ucko 
nega palitakést kingitinaligana prtu néga 
lugar viendo culebras vos ante lugar 
ibekiundemala ibepinukka ulubali. 
vivieron hojas secas debajo. 
Ulitkka etc. prtu kingitindligana kalikita 
vos ante culebras cuerpo 
nigmaikesi bepiniukkapili ulubalt alikka petu 
enrolladas estan hojas secas debajo uéco vos ante 
kingitindligana kalikiia aindkkiiesi ibepinikkapili ilubali. 
culebras cuerpo levantadoesta hojas secas debajo. 
Ulikkaiécokingitile petu kingitinalilélegana dlo pile 
uéko vos ante culebras oro plato 


simarye vbe pinukka pilr ulubalr. 

puesto hojas secas debajo. 

Ulikkatécokingitile petu _—ikingitinalilélegana mani pate 
vos ante culebras plata plato 

simarye ibepinukka pili ulubalt. 

puesto hojas secas debajo. 


Clikka uécokingitile petu kingitinalilelegana 


vos ante culebras 
siéina wbepinukka pili ulubalr. 
hojas secas debajo. 
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nalagia 
plato 


Ulikkaiécokingitile pétu  kingitinalilelegana mani ndlagiia 


vos ante culebras plata 


tbe pinukkapils tlubalt. 
hojas secas debajo. 


Ulukkaiécokingitale  pétu  _kiingitinalilelegana 
vos ante culebras 


nukkumékesi ibepinukkapils ulubalr. 
cavando esta hojas secas debajo. 


Ulikkaiécokingitile  —_pétu kingitinalilelegana 


vos ante culebras 
kuilomdkest wbepinukka pilr ulubalr. 
redondeando esta hojas secas debajo. 
O likkaiécokingitile petu kingitinalilelegana 
vos ante culebras 


suilumadkesi wbepinukka pila tilubal. 


limpiando hojas secas debajo. 
U likkaiéecokingitile petu kingitinalilelegana 
vos ante culebras 


tur iitesist ibepinukka pili tlubali. 

barreando hojas secas debajo. 

Clikka uecokingitule prtu kingitinalilélegana 
vos ante culebras 

narmotalest wbepinukkapilr tlubalr. 

manchado esta hojas secas debajo. 

Ulikkaiiécokingitule pitu _—ikngitinalilelegana 
vos ante culebras 


narmotikest  ibepinukkapili ailubdali. 
manchando esta _hojas secas debajo. 


plato 


negagiia 
lugar 


néga 
lugar 


néga 
lugar 


néga 
lugar 


kalikia 
cuerpo 


kalikiia 
cuerpo 
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Ulikkaiiécokingitile pétu —sikingitinalilelegana _——kalikita 


vos ante culebras cuerpo 
miola/naga/gana kannoest tbepinukkapils tulubal: + 
vestidos borde hojas secas debajo. 
Ulikkaiécokingitule pétu _—sikingitinalilelegana ~—Skeailitkiza 
vos ante culebras cuerpo 
pirkimdkess bepinukkapili ulubals. 
rayado esta hojas secas debajo. 
Ulikkaiécokingitule  pétu —skngitinalilelegana ~—ikeadlikina 
vos ante culebras cuerpo 
sikkolegesi® ibepinukka pili ulubali. 
hojas secas debajo. 
Olikkaiécokingitile  pétu _—sikeingitinalilelegana ~—_——ikealikiza 
uéco vos ante culebras cuerpo 
stkkomakesi® tbepinukkapili tlubali. 
hojas secas debajo. 
Ulikkaiécokingitule  pétu  _—ikingitinalilelegana _—ikalikta 
vos ante culebras cuerpo 


tolégesi ibepinukkapila ulubalt. 
? hojas secas debajo. 


Ulikkaécokingitule pétu _—sikingitinalilelegana _——ikalikita 


vos ante culebras cuerpo 
toomikesz ibepinukkapila tulubali. 
? hojas secas debajo. 
Olukkaiécoktngitule pétu _—_—ikingitinalilelegana — nega 
vos ante culebras lugar 
ibekudemala ibepinukkapils tilubals. 
vivieron hojas secas debajo. 


Ulikkaiécokingitile nega  palitikesi iguatinagipiliydlabdli. 
lugar viendo esta arbol seco por. 


1 By this is meant that the snakes make their dress (its colors) more 
beautiful. 

? Dotted. 

3 Dotted in another way. 
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Olikkauécokingitule nega  palitikesi —‘tarbamolasailagan* 
lugar viendo esta nubes 
anpakitemai. 
poniendo. 
Olukkatiécokingitile nega _— palitikesi ~— tr bayolabasaila 
viento del norte 
dlokammugan _— kilamakaili. 
remolino levantandose. 
Ulikkatécokingitile néga palitakesi tarbaydlabasaila 
viento del norte 
dlokimmugandi kilamakeyolagt. 
levantados estan 
Olikkaiécoktngitiile nega palitékesi yolabasaila 
del norte 
6lokimmugandi néga palimaryedliye. 
lugar soplar principio. 
Ulikkaiécokingitile nega palitéikess yolabasaila 
del norte 
dlokiammugandi néga palimaiyemat. 
lugar soplando esta. 
Oliukkatécokingitule nega  palitakesi —« tarbaydlabasaila 
viento del norte 


néga kiugumakemégisa*. 


lugar 

Ulikkauécokingitile nega palitikesi ibepinukkakaagan pa 
hojas con 

aindkkuemégisa. 


levantando estan. 
Tirbasaila ali ibepinukkakaagan pa sélégemat. Pel 


viento por hojas con lIlevando estan. Como 
tilikka toila® takediyobi ibepiniikkakadgan pa _ sélégemai.* 
ave » parecido hojas con llevando estan. 


1 Tarba = wind, mola = dress, tarbamola = the wind’s dress = 
cloud. 

2 To press together (making trees and other things narrow). 

3 A little bird of the color of dry leaves. 

* This means that the leaves fly away like these birds. 
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Pel alikka toila tt&kediyobi ibeptnukkakada@gan pa 
aintikkuemai.. Pel  itlikka... etc. aitpinemat néga 
levantando estan. volcandose estan lugar 
alt néga palr. 
espacio lugar por. 
Ulikkaiécokingitule nega _palitakesiye. 
lugar viendo esta. 
Ulikkaiécokingitale na dlonasi _—tikku ~—_—pailitakesi 
su garra punta viendo esta 
iguatinagipiliydlabali. 
arbol seco por. 
Na  Glondsitukku Gydnesi —igttatinagipiliydlabali. 
su garra punta mostrando arbol seco __ por. 
Na ~~ kingitiikku = Gyonesi ~— ightatinagipiliydlabali. 
su pico punta 
Olikka odeali kingitinaliki na olonasi tukku pidkkemai. 
ave bajando culebra en su _ garra punta clavandoesta. 


Olikka uéltona kingitinali/ki na élonasitikku 
ave uéko culebra garra punta 
yoenar. 


poniendo esta. 


Ulikkauécokingitale na  kingitinalilele  olonasi _—titkku 
su culebra garra punta 

kériiamakemai} 

Ulikkauécokingitule na  kingitinaliléle na kingitukku 
su culebra | su. pico punta 


piokenatr. 
clavando esta. 


Ulikkauécokingitile na  kingitinalilele na —_ kingitiikku 


yoenar. 
poniendo esta. 


Ulikkauécokingitule na  Kingitinaliléle na —_ kingitiikku 


kar tiamakemai. 


1 To embrace. 
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Kingitinalilel kalikiia arbiali —sikingitinalilel ~—kalitkta 


culebra cuerpo alargandose culebra cuerpo 
aisinnimakalu kingitinalilel kalikiia aimogimakali 
culebra cuerpo : 
kingitinalilel talaguagan momoleali talagiia alu 
culebra ojos volviendo flojos 
anntleali. 


Kingitinalilel abalisagand: aide emai na tkusalu 


culebra sangres chorreando su tierra 
abemaikemai nas ttkusdlupili tagimaikali aikusdlupili 
sangre haciendo su tierra ensuciando tierra 
maimakoalt. 


haciendo olor desagradable. 


Kdlusiakipii na — kingitinalilele © — onakuesi. 
arbol su culebra subiendo esta. 
Kdlusiakipili na kingitinalilele piesiye na 
arbol su culebra colocando esta su 
kingitinaliléle talakiia pinest. 
culebra ojos (del wéko) viendo esta. 


Na kingitinalilel ki taélakiia pifesi. 


su culebra en ojos viendo esta. 
Na kingitinalilel ki télakiia alutirkaesi. 
su culebra en ojos abriendo esta. 
Na kingitinalilel tédég tia yaikkulégesi? 
su culebra cabeza 
NG kingitinalilel tédég ta nighmdakest na 
su culebra cabeza moviendo esta su 
kingitinalilel  talatlugan pinesi. 
culebra ojos viendo esta. 
Na kingitinalilel opinesi na kirbali 
su culebra convirtiendo esta su  alimento para 


1 Twining itself. 
2 Bows down. 


4! 
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ka opinesi na kingitinalilel na kirbali 
para convirtiendo su culebra su alimento 
ka sdiest. 
para naciendo esta. 
Na kdlupili pt —s tigimakesi. Na kalupili pt 
su. Arbol seco solo  ensuciando 

maimakkoess. 
haciendo olor desagradable. 


Ammaelelemakalelegiin|se natkiiemas. 
moscas a colocando estan. 


Ammaélelemikalelegin/se abi naistkemai. 
huevos poniendo estan. 
Ammaélelemikalelegin/se tubt dtaryemat. 
huevos  poniendo en todas partes. 
Ammaelélemikalelegiin/se. na kalupils epiryemai 
su arbol seco circulando estan 
kingitinalilel abagalagandi pilégenat kdlupili 
culebra cuerpo huesos colocados estan Arbol seco 
yalabali. 
por. 
Ulikkawécokingitile tilitkka aiptryési. 
uéko cuerpo mirando por todas partes. 
Olikkiiéacokingitile lopdéri pili  naikiemai/se _—dlonasi 
? sobre colocandoestaa _ garra 


tukku dpinyenai! pel yolindle ilikka 

punta como rojos cuerpo 
aipobomakese kala iéto  élto palimayesi. 

temblando esta _—_—voz » > gritando esta. 


1 Stretch out. 


Part F. 
Songs for Pleasure. 


I. sMachikiiniiadil.» 

The original of this copy could, unfortunately, not be found. The 
song has been recorded by Pérez and was told tohim by I gua- 
nikdiwippi of Ailigandi. It is a pleasure song about which 
Nordenski6ld _ has written, from what Pérez told him, 
in a note on the translated copy: »Mdchikiniadil is the name of a 
man. The song was composed by a néle who in his dreams had seen 
how this man had been killed and eaten up by a sea animal. This 
néle lived not long in the past in Anachucuna. 

There are many similar songs in existence. In one there is an 
account of a man who was carried off by a turtle. It is a very long 
pleasure song. Among other things it is told in the song that the 
animals’ women wanted to marry the man but he found them very 
ugly. Some had no noses, others had long ears, others narrow, 
thin feet. Finally he met an Indian girl who had drowned before 
him and he married her. 

Another pleasure song is one which tells about a man who was 
eaten up by a jaguar many years ago. He lived with the animal’s 
souls and with the animals themselves. Here one must remember 
that the animals speak like people. 

Another long song tells about a man who had harpooned a large 
manati (sea-cow) and had been carried by the animal out to sea, 
far from the coast. He was unable to cut the line. He came even 
to the whirlpools, his canoe was caught by the current and he was 
eaten up by sharks. The soul complains about being in another 
world. It sees how the animals play with his body.» 

In this collection there are, unfortunalety, not many pleasure 
songs represented. There do exist however a great many such songs!. 
Iguanikdiwippi_ knows, according to Pérez, around 
fifty of them, although he himself cannot make up a single one. 
ED. 


1 Cf. Wassén, 1938, pp. 160—177. ED. 


644 


Miéchikinitiadil posiinba négakine nega _ kitnitomai 


» casa casa en lugar oyendo esta 
manailapili ugdékabalr. 
piso ultimo del. 
Kilumaldi' ttiaudi ddimasaye nega kinitomai  manailapili 
tios chicha reunido lugar oyendo esta piso 
ugikabali. 


ultimo del 

Michikiniadil dlosuba kidkkali tungia — tadrpinali. 
vestido cambiando  chicha para (ir tomar). 

Michikiiniiadil — dlokarson » » , 
pantalén 

Miachikiiniaddildi olokarson ydiiekiichi tiugita pinali. 
pantalon poniendo esta chicha para (ir tomar). 

Machikiiniiadildi imola tabikamola? youekitichi 

camisa blanca camisa poniendo esta 

thugia pinaili. 

Michikiinitadildi puba - — sasirmakekuichi® taagia pinali. 
cuerpo poniendo adentro (camisa) 


Michikiiniiadildi losdgpiagi* piuba sdipiyamitkekitichi etc. 


tirantes cuerpo poniendo 
Miachikiiniiadildi élomerri youekinichi pel 
media poniendo esta con 
ibekalakun/pikekia pi etc. 
dia cuatro todo 
Michikiinitadildi dlost-pat youekitichi pel 
zapato poniendo esta con 
ibekalakiin/pikekua pr etc. 
dia cuatro todo 
Miachikiiniiadil  dlosipat kesumakekitichi® taagita pinali. 
zapato 


1 Refers to the animals’ souls. 

2? tabiuka, word used in songs. 

3 In other words, tucks the shirt down into the trousers. 

‘ Formerly they used suspenders very much, now they mostly wear 
belts. 

5 Squeaking. Squeaking shoes are considered very fine. 
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Machikiiniadil olosiba kiagan naisikkekitichi tangia pinali. 
saco  chaleco poniendo 
Miachikiniadil dlosiuba sorgarségatmala! youekiticht 
saco 
tnigiia —prnali. 
Machikiiniadil  dlosuba = nagatikkusegamalat youekitichi 
saco sobretodo 
thug ta pinali. 
Miachikiiniadil amodla miisiiena kiibyagi? mola  naisikkali 
tela corbata negra tela poniendo 
tig ita pinali. 
chicha para (ir tomar) 
Machikiiniiaditl olotuba naisikkekitichi bel ibekalakunpaabakka 
cadena poniendo con dia ocho 
ting iia pinali. 


Michikiniiadil olotub =ydrmakekitichi taagiia _pinaili. 


cadena cayéndose 
Méachikiiniiadil dlotinanitin naisikkekitichi bel 
collar poniendo con 
ibekalakiinpaabakka etc. 


dia ocho 


Michikiiniiadil lotiatshitub —tirbekitichi = dlosuba- Gkkanbali 
reloj cadena poniendo esta vestido bolsillo en 
tuugua pinali. 


Michikiiniiadil  dloiatshi yarmikekitichi tnagia _pinali. 


reloj cayéndose 
Michikiiniiadil amola tabiikamola iirbekitichi —olosiaba 
tela blanca tela poniendo vestido 
Gkanbali tangia pinali kifiiagala  eliyekala. 
bolsillo en cara secar para. 


1 With skirts. 
2 kiibyagt, word for black in songs, the word is chichit(i) in ordinary 
speech. 
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Michikiniadil pilatola 
extranjero perfume 


we Ww = 


Uuaiamikekiichti taagiia 
olor bueno haciendo 
dlokwiki = sailigia 
peine en cabellos 


ukikagana 
todos 


Michikiiniadil 
tiugua etc. 
Michikiiniiadil —ibepibyatale/ki 
espejo en 
ibekikkaguamédkatilége 
migéba = genipa 


udga 
cara 


Michikiniadil 


kinnoekiiicht etc. 


rojo haciendo 


uaga 
cara 
Michikiiniadil siekitichi 
poniendo 
nakkialitds 
saliendo 


dlokitrgin 
sombrero 
Tatanagibelélekirgin 
sol rayo 
aipippimikekiticht 
brillando esta 
puto dioiiandbgi 
ya Dios en 
Pato 
Ya 
pinsunnanise 
me han conocido. 
yalabali thindi 
lado por chicha 
kilukiagand lakuena 
tios vez una 
kilukiagand: 
tios 
pinali Michikiiniiadil 
para (ir tomar) » 
Kilu tolagandt 
tio 


é/kurgin 
su sombrero 


Michikiniadil 


dionagg tar 
Dios nieto 


piittoniiye. 
soy (eso) 


Yotule 
Todavia hombre 


Kilukiagan 
tfos 


kebe 
primera vez 


Kalagiiensilr 
de muchas clases 


miimagitds 
mar lejos del 


tbekualilla 


ukdkagan 
todos 


unitible 
se puede 


tomar 
taikedr 
abotagoue 
van a entrar 
pale 
iibotago ite 


van a venir 


sailigia 
cabellos 


uagr 
en 


pinali. 


kitiiyekiticht 
peinando esta 


tikkekitichi 

mirando 
narsobekisichi 
pintando esta 


etc. 


“naga 
cara 


piikayobt 
como parecido 
attadapistls. 
mirarlo no. 
tile kualuléget 
hombre nacido 


piniye. 


soy 


kiér piniye. 


kobe nder piniye 


me voy 
ipisage ualiye. 
voy a ver 
tuagua 
chicha 
maiyékiiichi. 
hablando esta. 


tungiia —_pinali- 
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Kilukiiaganbali Uknekitichi kiienapze  siili. 


tios por inferior esta quiero no. 

Pinatidgatanyalisop 8é palimaiyekiichs. 

(nombre de mujer] a llamando esta. 

Panaitiadgatinyalisop ti amola kiidgemogakiéléle 

camisa cambiar también 
napalimaryekiichi 
llamando esta. 

Panatidgatinyalisop napalimaiye. napisoge moinie. 
diciendo esta esta bien. 

PanaiiagatanyalisSp _timdlanarsopmila agittkkali. 

pampanilla puso cambiar. 


Pinaiidgatanyalisip timodlandrsopmila _ kittlepainyekitichi. 
pampanilla -en envolviendo esta. 

Pinaiidgatinyalisdp  dlokiillo[ki paba  kitittnyekitichi. 
mutup en cuerpo amarrando esta. 
Pinaiidgatanyalisip timdla yodiiekiiichi tungiia pinali. 

| camisa poniendo esta 
Panaitiagatunyalisip timdlandgagan aipisimakekiiichi pela 
mola bordes en zig-zag estan con 
nikki kitdle pela nikkitirbals. 


[una flor] como con [una flor]. 

Pinatiagatunyalisop mant/sakkitub naistkkekiticht 
plata tejido poniendo esta 

ibekadlakiienpaadpika® tuugiia pinali. 

dia ocho , 


Panaiidgatanyalisép mani/stkkitib imdkekiiichi paltttodosapie 
plata tejido sonando esta se puede ir 
manisikkituba imakiiichi péla sanakiale ipi piduediydbi. 
plata tejido sonando esta como vivo cosa decir parece. 
Pinatiagatanyalisdép ibe pi ppyatile uaga tikekitichi. 
espejo cara murando esta. 
PanaiidgatanyalisSp iidga narsdbekiitchi iiaga kinnoitekitichi 
cara pintando esta cara rojo poniendo 
thigia  pinali. 
1 He tells his wife to change her garment. 
2 Many days. 
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Pinaiidgatanyalisdp dlotibastmor aipiniekitichi® pel niskiale 
; tela de seda como estrellas 
pikkipale tanga  pindli. 
muchas 
Pinaitagatinyalisip dlotinannaiini puba  aalsilimakkale 
cuento de corales cuerpo 
aitigekitichi puba ualtaumikkale® aitigekiiichi,  puba 


paradoesta cuerpo parado esta cuerpo 
ualmaitale aitigekitichs pitba tiimmdile/kitichi 
mediana parado esta cuerpo grueso esta mediana 
dlotinannatinni/kine pina tarsogeknaye. 

cuento de corales con mujer es (bonita). 


Pinaiidgatunyalisép astadl/ieielegekiiichi wagal pitonegekitichi 
nariz angosta esta cara pequenaesta 
pina _ tarsogekuaye. 
mujer es (bonita). 
Panaitagatanyalisdp olastidl tiimmalekitichi dlaaaipippi- 
argolla gruesa mediana_ orejera bn- 
muakkekitichi naglik kikkinmattar sé kikkinmattar/se aitigesi. 
llandoesta unlado hombro al hombro al sentado. 


Machikiniadil pinaiiagatinyalisép palimaiyekitichi 
[nombre de mujer] Ilamando esta 
taugun/néga/sé mala slinnoiicye. 
chicha casa al nos vamos. 
Kilumaladi pito uurmikesi. 
tios ya bulla haciendo. 
Kilumala _ piito apini apini pinnerbiniye. 
tios ya dos a dos ya estan (conversando). 
Kilumala pilale pulale pinnerbiniye. 
tios grupo en grupo ya estan (conversando). 
1 Glitters. 


2 When there is a deep mark left from a tight band on arm or leg. This 
is considered a beauty mark. 

3 Means that the woman is broad across the hips and the breasts but 
narrow in the waist. A beautiful girl shall have light-colored skin, but an 
albino girl is looked upon as very ugly. A beautiful girl should not be too 
tall, should be moderately fat and not have too broad a face. 
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Ibegala kiinpokasa? pato tnanogadi pato 

veces dos pasado ya chicha copa ya 
andi pippirmikéds pinneye. 
antes de mi circulado ya esta. 


Machikiiniiadil  kaakiaiidla kaekiitchi2 
bastén cogiendo esta. 


Machikiiniadil maniailapilli agakakine uagapilialiyé 


piso ultimo empieza marcharse 
olodrsin yalabali pubadi aideali ukisalu/se 
escalera lado por cuerpo bajando tierra al. 
pba kitichi. kiinoni. Yavi tirba —- noendie. 
cuerpo esta parado. puerta entre salir va. 
Panaitdgatanyalisop Michikiniadil solapa naikasa. 
mujer (de) » atras se puso. 
Miachikiiniiadil  dlosipdt késumaide? olosipait  kimaide' 
» zapato zapato 
thagun tualpalr. 
chicha camino por. 
Pinaitdagatanyalisop manisakkiturbas wmarde 
plata red hizo sonar 
kalakiiénsali ini tale  pali — ittotdsapiesali 
de varias maneras_ suficiente hombre con oir puede no 
tnugin itala pali taagin yavi nase Miéachikiniadil 
chicha camino por chicha puerta hasta » 
ptiba kitichi katapi. 
cuerpo puso a parar. 
Miachikiniadil tuag tin yavitarba togende. 
chicha puerta entre entrar va. 
Pinatagatanaylisdp tiag tin yavitarba togende. 
mujer (del hombre) chicha puerta entre entrar va. 


1 kunpo, word for two in songs. 
2 He is still in the house. 

7 To squeak. (Shoe-squeaking). 
* To squeak in another way. 

5 A decoration. 
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II. The Song of the Shell. 


9 


(Pirko — ki — némakit.) 
caracol sobre cancion. 

The original of this song was written down by Guillermo 
Haya and covers three closely written pages in GM.31.26.3. The 
translation was written out by Nordenski6ld in cooperation 
with Pérez. 

This is a pleasure song which is sung at chicha feasts. In a 
Gothenburg newspaper Nordenski6édld (1932 a) published 
the Song of the Shell in Swedish translation in an article about 
the concept of God among the Cuna Indians, based on information 
from Pérez and Haya. Here below I quote in translation 
from the article what has bearing upon this song. ED. 


A Cuna Indian never turns directly to God to ask for help. 
Prayers and sacrifices are unknown. Resignation before 
what God has ordained is typical of the Cuna Indian religion. 
This appears clearly in the song of the female shell in her sub- 
mission to her fate, which is to be destined by God to be food 
for human beings, while her shell, also according to God’s 
order, is taken possession of by the hermit crab. I quote 
the song here: 

»A female shell Inateuagilisop peeps out from her hole in 
the rock. She says to her children: These holes God has 
created for our benefit.’ She sees from her hole how the great 
waves which strike against her house break against the weath- 
ered rocks. She sees how the waves become quieter, how 
they become smaller. ’When they have quieted down you 
will see the three-cornered sails of the people’, she says. 

She says to her children: ’God has created us as food for 
people’. She sees how the waves become calm. ’Men with 
three-cornered sails have already come out with the women. 
To my house their canoe has already come. Men and women 
gather us in baskets. Already they come to take me away. 
We can not flee. God has created us as food for the people, 
and our shells as living places for the hermit crabs on the is- 
lands by the mainland. God has created them without 
shells. In our shells the hermit crabs will be happy’. 
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She says also to her children: ’Men and women are already 
gathering our bodies. They lay our bodies in the baskets. 
They fill the baskets with our bodies. God has created us as 
food for the people. How sad! There is no salvation.’ 

*The men lay the basket in which I am lying, in the canoe. 
Men and women go on board. The men hoist the three- 
cornered sails and set off. A southwind is blowing. The 
canoe travels forward over the waves.’ 

Inateuagilisop looks out from the place where she lies in 
the basket in the middle of the canoe and says: ’I am going 
to be food for people. How sad! I shall never more see my 
children. The men come to the beach with the canoe. The 
women and the men say that snails are good to eat. The meir 
and the women are happy over me. The children are happy 
over me. 

The people are happy to have gotten food. They take my 
body out of the shell. They let the shell fall and take the 
body with them. They carry my body in through the door. 
They lay me in the middle of the fire. They hunt for a pot 
for me. They get the fire ready and place the pot in the 
middle.’ All this Inateuagilisop sees. 

’They lay my body in the pot. I am unconscious. The 
person gives the shell to another. The hermit crab is going 
to be happy with my shell. God has created her without a 
shell. People are going to eat me. Children are going to eat 
me, women are going to eat me. They take the pot from the 
fire and place it on the ground. They place the snails in 
the middle of the plate. The people eat the snails. The 
children eat them. When they have eaten they strew the 
shells on the ground, they strew the shells in the sea.’ 

*The shells make the hermit crabs happy. The hermit 
crabs’ women say: God has created us without shells. In 
Inateuagtlisop’s shell we are happy, they say to their child- 
ren.’» 

The moral of the song is: All must submit to what God has 
ordained. 
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Kalu|pabalatargan|/ba —sInateiidigiliséy négabalitakesi 
Casas agujeradas por lugar observando esta 
mitigua® magati/pali. 
mar afuera por (el). 

Pito _—dioléledi nuirba pans ebinasae panga 
Ya Dios por el bien para mi se ha recordado para mi 
kalupiligandi  piubumiakenasa. 

casas agujeras hecho 
Inatéeiidgilisép yabakilaganka‘ stinumikesi panga 

» chiquitos para hablando esta para mi 

kaluptligandi = nalimakenasae. 

casas tupido hecho. 
Inateiiagilisép kalutargan/pa — négabalitékesi. Muiipiligandi* 

por lugar observando esta olas 
molatumoemai mitipiligandi panikalusé 

grandes haciendo olas en mi casa a (la) 

kitichikaemai mui piligandi pan{k@lu/sé daarikemai.’ 
parando estan [las olas] olas en mi casa a(la) 
Muaipiligands molasénikaemai. Mnaiipiligandi 

olas calmando estan olas 


sénikkr sokiinni mola sénikktiemat 
haciéndose pequeiias cuando calmandose estan 
innaibegan® amdla® suiakimola noesi pe/négataytie _piito 
hombres vela triangular saliendo vos’ veras ya 
dioléledi panga ibisoide. 
Dios para mi dijo. 





1 Name of shell which one finds on rocks. 

MM utigua word for ocean in songs. I ordinary speech tamal. 

3 Abbreviation of panga. 

4 Yabakilagan in songs. In ordinary speech nusgana. 

5 Refers to the fact that the rocks have weathered like slabs of slate in 
that the edges sometimes protrude. 

6 Ordinary word for waves — welegana. 

* The movement which the waves make when they come up on the 
beach. 

®§ Animals call people innaibegan, the chicha-owners. 

® Now they say urmola for sail. 
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Tnate uagilisop yabakilagan/ka sinimikest innaibegan 
chicos para hablando esta hombres 


kirbalikuajka  pito dioléledi pan imdisa Inatenagilissp 
comida para ya Dios me ha creado 


yabakilaganjka  sanamakesi Inateiidgilissp _ negabalitakesi 
observandolo 


mitpiligands moladi panga = seénikkuemat. 
olas concha para mi calmando estan. 


Innaibegan timola  suiakimoladi = nosarbinie iialepungan 


hombres vela triangular salidos ya mujeres 
pel kaalepi innaibegandi pan kélubilise manesial 
con juntos hombres en ml casa a cayuco 
naikuetapre innaibegan ualepungan pel dlokairba 
llegado hombres mujeres con canasta 
kaekaerpinie pan  pindleye. Inatetiagilissp yabakilagan/ka 
cogiendo ya me_ va llevar » chicos 
sintiimikesi iginobalisaemalae. Pato dioléle 
hablando esta [no vamos a escapar] ya Dios 
innaibegan kirbalikua/ka pan imagsa pineye tule 
hombres comida para me ha creado hombre 
moladi uksarbinike. 
concha dado. 


Matolotipgan|/pa ukusdlu kérkér/ka?  moladi uksarbiniyae 


islas en tierra concha va a dar 
pito dioléledi tale mola salidi  eima&ksabinettiteye. 
ya Dios hombre concha sin ellos criado asi 
U kusalu kérkérdi pan molakr uelikud ceyé. 
tierra en mi concha estara feliz. 


Innaibegan ialepiingan pito ain piba pél kaekaerpiniye. 


hombres mujeres ya mi cuerpo cogiendo 
Inatéidgilisép yabakilagan ka sinamikesi. 
» chicos para hablando esta. 


1 Nowadays they say urgakor for canoe. 
2 kerkey = hermit crab. 
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Innaibegan iidlepiingan olokirbase painpiba  onakienai. 


hombres mujeres canasta a mi cuerpo levantando. 
Innaibegan udlepungan dlokarba éenamikkéls. 
canasta llevando. 
Innaibegan kirbalikiiaj/ka piito dioléledi ain imdaksa 
comida para ya Dios me ha creado 
tuletaruialésa iinapalisae. 


que tristeza no hay remedio. 


Innaibegandi §manesail/se pan dlokarbaki onakuialh 


cayuco a/(l) mi canasta en embarcando 
inniabegan udlepingan manesa ul/sé ainukuiali 
mujeres cayuco a(l) subiendo 


innaibegandi timola siiiagi onakiiali palimakiali abatarba 
vela triangular alzando pusoamarchar viento 

kigipana nega palmakial manésaal yalinnal® manésail 

sur (del) soplando cayuco puso saltar cayuco 

panga  kinemegisa matiguapilipals. 

para mi corriendo olas sobre. 

Inatéiidgilissp  negabalittkesi manésanl abalagi  olokarba 
ellugarobservando cayuco medio en canasta 

yadki andi innaibegan kirbalikiia/ka — kusarpinie 


adentro yo soy hombres comida para va hacer 
tiletiruidlesa na yabakilagandt i palitdkeibesogenaliye. 
que tristeza mi chicos no veré mas. 
Innaibegandi ibydse panga manésatldi naikieta pr 
hombres (lg) playa para mi —_ cayuco llego 


innaibegan udlepingan oimdgsa 
hombres mujeres hablando 
InateéiiigilisSpdi ktsirba anitikeye innaibegan udlepiingandi 
» que bueno yo veo hombres mujeres 
pingi telikitali. 
enmi puso ser felices. 


1 Tying on its side the canoe slides and leaps forward through the 
waves. 


655 
Innaibegan égirpalikiiaga kasa ani tike angi teliguali. 
hombres sti comida para hecho me vean mien pusoser felices. 
Innaibegan pan  paba kaali. 
mi cuerpo puso a coger. 
Innaibegan posumba iiidlaba pan ~piibadi  sesarpiniye. 
casa cae mi cuerpo cargando. 


Innaibegan posumba yavitarba! pan plibadi sesarpiniye. 
casa puerta medio 


Ibedilalu2 nae  dbalase pan pubadi sadabi. 


fuego (en el) centro mi cuerpo puso. 
Innaibegan pan pina esaalupométe kaali  innaibegan 
hombres por mi olla cogiendo hombres 
tbedlalusaila pan  pinatikali ibedlailu niiku dbalase 
fuego por mi preparando fuego (en el) centro 
ésalipimétedt onikaals Inateiiégilisop négabalitakést. 
olla poniendo » lugar observando. 
Esalipiméte adbalase pan pabadi Gnakitidli nanégagin 
olla centro mi cuerpo poniendo yo (estoy) sin 
palikiiéniisikidesuli. Tile paitiga méladi iksdrpinie 
conocer masellugar hombre otro para concha va dar 
ukusalu kérkérdi® painmélagi —telikadoeye ttilemola 
tierra mi concha va hacer felices hombre concha 
suliti pato  dioléle éimaksagiia  innaibegandi pangi 
sin ya Dios a el ha hecho hombres ami 
pulusadogiyeé. 
va comer. 
Yabakilagan pingi pulusaddgn adlepiingan pangi pulusadignye. 
chicos ami va comer mujeres ami_ va comer. 
Innaibegan _ ésalipiméte odealirbini tikusaluse. 
hombres olla quitando (del fuego) tierra a (la). 
Inatéittigilisip aideali tkusalupilise. 
bajando tierra sobre. 


1 yavt from the Spanish Nave. In ordinary speech they say adnigaka 
for door. 

2 In ordinary speech they use sho for fire. 

? The hermit crab. 
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Inatetdgilissp dlonala niukiabalise ambiktali. 


plato en medio poniendo. 
Innaibegan Inatétiigilisdp palusaali. Innaibegan 
hombres » comer pusieron hombres 
yabakilagan . pulusaali. 
chicos (del caracol) comer pusieron. 

Innaibegan pél palusadegi Inattidgilisip  mélugagan 
hombres cuando han comido » concha 
aitiride ukusaluptlise Inatétagilisop molagagan 

tierra sobre » concha 
aitiride! muttguapilipali. 
mar en. 
Ukusalu kérkérdi? Inatedagilissp  moluga/ki _—stteligttali. 
tierra » (la) conchaen haciendo feliz 
U kusalu kérkérdi? ualepingan/ka sunaumakeést. Pato 
tierra mujeres para hablando estan ya 
dioléledi title mila saliti an imaksamdlae. 
Dios hombre concha sin nos ha creado. 
Inatenigilissp mola andi _—taelikudemaloéye. Ukusalu 
concha nosotros estamos felices tierra 
kérkér na yabakilagan/ka sinumakesi 3 
sus chicos para hablando estan. 


1 To strew. 

2 The hermit crab. 

2 At this point there may follow another song about the hermit crab's 
life but it is not recorded in the material at the Gothenburg Museum. 


Part G. 


Short Cuna-Spanish Glossary. 


The word list published here was written, as has already been 
mentioned in the editorial chapter of this work, by Ruben Pé. 
rez Kantule during his stay in Sweden in 1931. The original 
was made in the following manner: Pérez first wrote down Cuna 
words, without regard to the initial letter, giving also their Spanish 
translation. From this rough draft he later rearranged the words in 
alphabetical lists but never completed his work to the extent of 
having them in perfect order. My first task has been to carry out 
the alphabetical arrangement. In this connection I have had to 
make some small changes in the spelling, using my own knowledge 
of the pronounciation of the Cuna language as well as my knowledge 
of Pérez’ spelling. Pérez, who naturally follows the Spanish 
spelling and pronunciation, vaccillates however, for example, bet- 
ween »c» and »k», »squi» and »ki», »sgue» and »ge». Here I have 
used »k», »ki», and »ge» where I was certain of the pronunciation. 
Thus I have written akua (stone) instead of acua, akuaser (spider) 
instead of acuaser, apinkue (to meet) instead of apincue, kine (in) 
instead of quine, ailege (make a friend) instead of ailegue, apinsoge (to 
answer) instead of apinsogue etc. 

Pérez had, during the preparation of his word list, access to a 
number of Cuna vocabularies published earlier, among them P. 
Leonardo Gass0’s rare »Gramdtica Karibe-Kuna». Of works 
published later I would like most of all for the sake of comparison 
to refer the reader to the Cuna-Spanish word list which P. José 
Berengueras has published in his book »Rudimentos de Grama- 
tica Karibe-Kuna», pp. 59—72. As unfortunately grammatical com- 
ments could not be included in this word list I would like to refer 
the reader to this grammar where the rules for pronunciation are 
also given (op. cit., p. g—10), and also to the notes on phonetics 
with which J. Dyneley Prince introduces his paper »Gram- 
mar and Glossary of the Tule Language of Panama». Unfortunately 
Pérez’ glossary is considerably less complete than was intended at 


42 


658 


the beginning. Under certain initial letters the numbers of words 
written out is almost negligible, which fact is immediately apparent 
if, for example, one compares it to Berengueras’ »sVocabu- 
lario». It would have been of great interest to have collected in 
one vocabulary all the Cuna words from the everyday language 
incorporated in the foregoing texts; Pérez’ list by this means 
could have been considerably increased. I have, however, as editor, 
not wished to encroach on the contents but have left the word list 
as it was: a short compilation of Cuna words by one who speaks this 
language as his mother tongue. 

A list of Spanish-Cuna words begun by Pérez has been used 
to the extent that the words in it, which do not appear in the Cuna- 
Spanish original, have been included. Illustrative phrases and words 
given by Pérez have been placed immediately after the main 


word. ED. 


A 
Cuna Espanol 

a él, ella 

a mola patdisa cay6é la ropa de él 

a nade ella se fué 
& | éque quieres? {que buscas? {que cosa? 
4a jque cosa tan linda! También se dice asi 

cuando uno se recuerda de algo que habia 
| olvidado. 

abala parte 
abarkinct del medio, segundo del otro 
abarmake correr 
abe, ablis(a) sangre 

abepi sangriento, lleno de sangre 

abetup vena 

abeeyoge ensangrentarse 
abeet querer, enamorarse, quiere, gusta 
abgan(a) cuerpo ‘ 
absoge conversar, discutir 
abtake esperar 
acha 1. abeja, 2. medida desde el pulgar hasta 

el dedo del corazén extendidos bien 

achae dar movimiento a la mano 
achanisa miel 
achu perro 


achu purrikua perritos 
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tigre 

anzuelo 

hierba aromatica que sirve para medicina 
nombre de un pueblo en el territorio co- 
lombiano, significa Rio de Hacha 

escupir, vémito 

cebolla 

amigo 

hacerse amigos 

tomar uno para amigo 

hacer amigo y compafiero, tenerse amistad 
de nuevo 

amistarse los amigos peleados 

caer 

Nombre de un pueblo entre Tupil y San- 
gandi, significa lugar de mangle 

tortuoso, curvo 

forastero, extranjero 

lavarse 

dar vuelta 

I. mi amorcito, 2. viruela 

cunado (una mujer llama a su cufiado) 
bajar, desembarcar, aterrizar 

venir bajando 

pesado 

diferente, distinto, variado. 

tengo diferente 

hacha 

estornudar 

quijada, mand{bula 

dar golpe en la quijada 

invisible 

piedra 

arana 

escollo 

honda 

falta, no alcanza, no cabe 

criado, criada 

escaso 

no cabe 

reir, risa 

se usa parecido a las palabras »caramba» 6 
say de mi» 
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ambe cufiada de él, hermana 6 prima de su esposa 
ambegi diez, decimo 

ambegikakakuensak once 

ambegikakapogua doce 


ambegikakapa trece 
amie buscar, conseguir, encontrar 
amma tia 
am palakua todavia, siempre 


ampalakua kuilchl todavia esté parado 
ampalakua pe mooue llegara4s siempre 


amum lacre 
amuuge turbio, agua sucia 
ana rama 
anape I. cufiada, 2. nombre de un Arbol 
an ampe pa an nace iré con mi cuifiada 
ani 6 an yo 
anitanl yo vengo 
an kasa yo cojo 
anmala nosotros 
anmala arbaoe nosotros trabajaremos 
anga ukke déme, dame 
anchunonati—s- yo mismo 
anhualika cerca de mi 
annae voy 
an pe siknae voy hacia tf 


an sapur ba natapi me voy al monte 
an inna kopierba tengo ganas de beber chicha 


ankakuenaususuli no me dié nada 
ankuplone por mi causa 6 por mi culpa 
an mola mi camisa, mi ropa 
anpentaket mi protector, mi defensor, ayudador 
anpinanoni vino a buscarme 
an sui mi esposa 
ansunna yo puedo 
antaisa yo vi 
anuichuli yo no sé 
anuilesa he sufrido 
anukuritdokue tengo hambre 
anyopi como yo 
ansiki acd, hacia m{ 
ansu sirena 
apagi boa 


apala parte 


arba(g)e 
arbatule 

arbi 

argae 

arkala 

argan 
argan-enuke 
arganmattar 
argannukkuena 


arganpiski 
argi 
arguane (arkuane) 
an arguanena 
arkaale 6 ekaale 
arkae 
arpagekua 


arponsuar 
arri 
arsan 
asae 
asa pinni 
a asapinni 
nega asapinni 
askine 
pe askine 


correr 
corredor 
encontrar 


contestar, responder 
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dos cosas hermanas, la una de dos cosas 


pareadas 


hacer detener el bote 


pilo, pluma de ave 
esperar, aguardarse 
aguardate 
derretido 


loro con frente amarilla 


azul 

todo azul 
bote azul 
trabajar 
trabajador 
estuvo 


espiar, mirar, observar 


costilla 

mano 

lavarse las manos 
palma de la mano 


pufiado, lo que cabe en la cuenca de una 


mano 


canalitos de la palma de mano 


»sboca abajo» (pez) 
caer 

me cafa 

abierto 

divisar a lo lejos 


hacer algo a escondido de otros sin que 


nadie lo vea 


garrocha con arpon 


iguana 
escalera 


estirarse todos sus miembros, despegarse 


ante 
ante él 
ante la casa 


encima, sobre 
encima de usted 
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askun (ale) 
askunalsie 

aspan 

astoki 

asu 

asue 

asutul-lu 

asuuala 

asuualtummat 

atakke 

atale 

atalaya 

atchule 

atursaet 

aurmake 

aululukua(t) 


bali 

bela? 

bisep 

butte 
buttehamu 


chichi() 
chichir 
chicol 
chuara 
chuara nibamai 


Diolele 6 Diosaila 
dodo 


e€ 
egitodoe 
ekae 
igal ekae 
ipya ekae 
ekaale 


boca abajo 

ponga la vasija boca abajo 
lagartija negra, pequefia 
antes de ayer 

yerno 

aguacate 

nariz corva 

nariz 

nariz6n 

despertarse (del suefio) 
cinco 

espiar 

pasado majiana 

ladrén, robo 

quemar (boca por el ajf) 
colorado, rosado, enrojecido 


otra vez 
¢éno hay mas? 


hierba aromatica que sirve para medicina 


botella 
cuello de la botella 


C 
negro 
hormiga 
barba 
palo 
el palo esta arriba 


D 
Dios 
mergo (cuervo del mar) 


E 


su (el nombre posesivo de 3a persona) 
molestar a uno 

abrir 

abrir el camino 

abrir los ojos 

abierto 





epise 
esie 
esikke 
eskoro 


eskoronu pit 
eslu 
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all4, hacia all4 

preguntar 

elegir, entresacar lo mejor 
los elegidos 6 escogidos 
escogido . 
cercado 

éy los otros? 

hoy, presente 

ahora 

ahora mismo 

apegar algo con cosa que pega, pegar, co- 
lar (como papel, tela, tablas) 
llena 

lavar, limpiar 

lavandera 

lavaré, lavards, lavard4 
lavaria 

lavaba 

lavé, lavaste, lavé 

habia lavado 


recordar, considerar, tener en cuenta, acor- 
darse 


contar y hacer cuentas, sumar la cuenta 
raspar 

soltar la cosa amarrada 

hierro 

acero 

caimito 

olla de hierro 

ancla 

machete 

cobrizo 

espada 

cuchillo 

I, rasgufiarse, arafiarse 2. quitar, desnudar, 
desvestir 


amarrar 
aquel, aquella, aquello 
adelante 

si 

derramar, vaciar 
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garrakua 
guéguakua 
géipuruala 
gérmake 


iba, ibe 
iba nuedi 
iba emitti 
iba nasatti 
iba tanlekitti 

ibedi 

ibtulatdi 

ichelsuli 

igal(a) 

ikko 

ile 

iles 

immal 

imue 

inna 

iperyopnueti 

ipkue 

ippikuase 

iskal 

iskuir 

isoue 

ispe 

istarat 

itoge 


ka 
kaburr 
ka ochi 
kabkuena 
kachi 
kaka 
kalet 
kalu 


G 


flaco 


el bobo, animal tonto 


cocobolo (Arbol) 
gritar, dar voces 


I 
dia, tiempo 
tiempo bueno 
tiempo presente 
tiempo pasado 
tiempo futuro 
duefio, amo 
animal 
bastante 
camino, leccién 
espina 
fila 
inglés 
cosa 
mover la tierra 
chicha 


jol1 que lindo, que bonito! 


caSar 


édesde cuando?, ¢desde que tiempo? 


espinazo 
cucaracha 
daiio 
cristal 
enemigo 
escuchar 


K 
aji 
aji picante 
aji dulce 
media noche 
hamaca 
boca 


cosa amarga, cosa que quema (como ajf) 


pared, casa, lugar 


kami 
kamisuit 
kamuuala 
kana 
kanpure 
kape 
ka pet 
kapetnega 
kapi 
kapoledi 
kampanuchu 
kappakua 
karba 
kaukkuele 
kenu 
kine 
karba kine 
saku kine 
temal kine 
kinki 


kinki tarpoguat 


kobe 


kuakku 

kuakuarmake 

kualuleke 
kudlu-lesa 


kuamulikki 
kuasir 
kuensak 
kuili 

kukur 
kunne 
kurgin 
kusalmalo 
kuirkae 
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canalete 

remo 

garganta 

asiento 

silla 

dormir 

sueno 

dormitorio 

café 

bastén 

prostituta 

angosto 

canasta 

prestar 

garrapata 

en 

en la canasta 

en el saco 

en el mar 

fusil, escopeta 

fusil de dos tiros 

beber 

venado 

caracol 

gritar 

amarillento, amarilleado 
amarillear, sazonarse la fruta 
vaso grande de calabazo 
Piojo 

pronto 

especie de pescado del rio 
hervir fuerte la olla 
nacer 

nacido 


robusto 
gallinete 
uno 

perico 
mosca 
comer 
sombrero 
hasta luego 
manosear 
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iarre 
larrare 
iél-lokua 


makki 

mali 

malipyet 

mama 

manl 6 meryala 

masi 
maskune 
maskunmala 
mastuedl 

mata 

meke 
meket 
meketnega 

mete 
mete tummat 
mete iti kakan 

metet 

mimmi 

misi 

moka 
pe na moka 
eye an na moka 

mola, yogala 
molayoue 
molesuue 
molmaketiko 
molenuketi 
molenuketnega 

moli 

molulu 

moro 

muiskua 

mula 

muserret 

musilnaga 

muskue 


L 


ahumar 
ahumado 
flojo, no apretado 


cosa cruda 

raiz 

rel4mpago 

yuca ¢ 

plata 

platano, comida, alimento 
almorzar 

vamos a almorzar 
cocinero 

laguna, anchura 
acostar 

cama 

morada, hospederia, hotel 
I, tinaja, 2. tira 
tinaja grande 

tira esta hierba 
debajo 

nifio de pecho 
gato 

también 

gusted va también? 
s{ voy también 
camisa, vestido 
vestirse 
desnudarse 

aguja 

lavandera 
lavandero 

danta 
maleta, baul 
tortuga 

barato 

gallinazo 

anciana 

cintura 

pafiuelo 


musuit 
muttiki(t) 
mutu 
muue 


nabsa 

naga 

naibe 
naibeniga 

nainu 

nakue 

nala 6 patte 

nalauala 

nali 

namake 

nanae 

napirtaleke 
akua napirtaleke 

nappa 


negkapkuena 
neg pul pulakua 
neguiskue 


nibamai 
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diluvio 
noche 

cera negra 
hinchar 


N 


para invocar a una persona y aun para 
darle 4nimo dicen na, significa jea! 

barro 

pie 

culebra 

cientopiés 

finca 

subir 

plato 

cafia brava 

tiburén 

cantar 

andar 

bonito 

piedra bonita 

tierra 

plato 

naranja 

caifia brava 

escribir, dibujar 

garras, instrumento para pescar, el pez aguja 
casa 

aurora 

calle 

patio 

media noche 

tierra suave que levanta polvo 

volver en s{ en desmayado, cuando andaba 
errado 


acera 
hechicero, adivino 
diablo, espfritu malo 
hacha de piedra 

I. arriba, 2. por mes 
est4 arriba 


niba an meko insae creo que estaré por mes 


nisnikket 
no 
noniki 


sikuieuse noniki 
inku pe noniki 
emis an noniki 


nono 
nueti 


huaital nuetikine 


nuganusu 
nuksal 
nunmake 
nusa 
nuuedi 


obsamala 
obsana 
obde 
ochikua 
ochisaale 
odoe 
odoue 
de 
onaina 
ooe 
ooena 
osana 
okae 
okinne 
okuae 


cielo 

raya 

estrella 

abundante 

llamar, invitar 

caldo, zumo, jugo 

cosa que tiene sustancia jugosa 
rana 

liegd, arribar 

lleg6 el pdjaro a su nido 
¢cuando arribaste? 

acabo de arribar 

cabeza 

bueno 

buenos d{fas 

el que tiene solo las encifas por dentadura 
bautismo, nombrar 

dolor 

raton 

sano 


0 


secar la cosa en el fuego 6 en el sol 
cosa mascada, rumiada 
ma{z 

masa de maiz cocido, bollo 
cabello de mazorca de maiz 
bafiado, bané 

bafiaron 

habia bafiado 

bafiaré 

dulce 

endulzado 

meter adentro 

introducir al interior 
mascar 

mascaba 

mascareé, -ras, -A 

mascaria 

hab{a mascado 

encender la l4mpara 6 el fuego 
apagar 

cambiar una cosa por otra 
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okopa coco 
oko pual palma de coco 
olargan sortija 
olasu argolla 
olipisae hacer negro, ensuciar, manchar 
ol-lile cosa espesa como mazamorra 
olo oro 
olole redondo 
oloua arete 
omae dar de comer a los animales y aves 
ome mujer, esposa, hembra 
omegan sefioras 
ome-seret una anciana 
omenikkue hacer matrimonio 
omeloe aumentar 
onmakke 6 odimakke  reunir, acumular 
onoe sacar afuera 
ondéoe sacar4 afuera 
onoouena sacarfa afuera 
onosa sacado afuera 
onosana hab{a sacado afuera 
opanamaide andar bamboledndose de borracho o de en- 
fermo 
ope bafiarse, lavarse (todo el cuerpo) 
opée dejar atrds, pasar caminando 
opine revolcar 
opinye convertir en otta cosa, invertir algo 
opkuichi, arguan kuichi estar la mujer con su regla natural 
purba ta kuichi 
oppie desear bafiarse, estar listo a bafiarse 
opurke matar 
opurre 1. enredar, 2. mezclar 
opurroe . mezclaré 
opurroena mezclaria 
opurrusa mezclado, mezcldé 
opurrosana mezclaba 
opuske pelear 
opuskale peleaba 
opuskoena pelearia 
osirtormake hacer cosquillas 
oskomaike sollozar, gemir lorando 
ostiki 6 ochikua dulce 


osuloe acabar, terminar, cesar 
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otake 
otammipoe(t) 
otikkikua 
otinnoe 
otakkue 
otartakke 
oulirmake 
ouirmakalet 
ouoe 
oyartaisa 
oyartake 


Paba 

paila (uala) 
paibali, paiti 
pali pali 
paka 6 pa 


pokua machi pepa 


naoe 


urmol paka huba ta- 


miki 
paka 
pake 
paiimainade 
palimake 
palkae 


itdi mattushuli anak- 


kue palkae 
palu 


paibaa, paiubii 
panbaa, pannarba 


pane 
pane- pane 
panekine 


panmalsunna 


parkae 
parmaiye 
parmide 
parpat 
partake 
paruisoe 


despertar al que duerme 

hacer frio, enfriarse 

derecho, recto 

secar la cosa mojada 

guardar, esconder 

hacer que aprendan, ensefiar, castigar 
mover, menear con cuchara los lfquidos 
cosa meneada 

calentarse al fuego 

engafio 

engafiar y aconsejar mal 


P 


padre 
bélsamo 
otro 

a menudo 
con 


el muchacho va contigo 


el cufiado vino con la vela 

ballena 

comprar 

salir siguiendo a otro 

perseguir, hacer otra vez 

deteher al que se va, impedir la ida, al- 
canzar 


esto est4 muy alto y no puedo alcanzar 
sal 

salado 

lejos 

manana 

cada dia, todos los dfas 

al dia siguiente 

hasta mafiana 

alcanzar, hacer coger al que huye 
pujar, hacer fuerza para echar algo 
mandar, enviar 

de muchos colores’ 

acompanfiar 

imitar a otro en arte, ciencia, virtud 6 vicio 


pekipanpamala 
pe machi 
pe sike 
pe-ste 
pe sunnati 
peyobi 

pebe 

pelal-lakua 


pinna-uurmake 
ise pinnamakale 
pinnu 
pinsae 
pinsaet 
pioke 
pipirmake 
pippi 
pippinapi 
pippikua 
pipyoge 
pipyoue 
pirka 
pirka abala 
pirkabali 
pirka irbali 


pirkiue 
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imitador de otro 

no importa 

la jicotea, tortuga de agua dulce 
usted, tu 

como tu 

lejos de ustedes 

su hijo 

siéntate 

toma tu 

tii mismo 

lo mismo que tt 
cuerno 

todo, sin excepcién 
pagar 

el auxilio, el socorro, la ayuda 
perico ligero 

édonde? 

llamar 

écuanto? 

hierba cortadera 
pecho 

Ssuavemente, poco a poco 
nuevo 

verguenza 

despacio 
murmurando despacio 
muy despacio 

cola 

regalar 

I. regalo, 2. memoria 
clavar 

dar vuelta 

pequefio 

casi, falta poco 
chico, pequefio, menudo 
pegar, golpear 

golpe 

el aiio 

medio afio 

por ano 

cada afio 

sobre, encima 
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pirkisl 
sin pirkisi 
pirre 
pirri 
pirrikinedi 
pirya 
piske 
pitisiki 
poekala 
poe 
poni 
ponikuale 


poolekua, péleko 
pole polekua 


puara 
pukkipinsae 
pule 
pulichekua 
pulu 
puna 
punnu 
pupurmake 
pur 
purmieti 
purniba 
purba 
purke 
purkisa 
purkoe 
purkue 
purnueti 
purtake 
puru 
purua 


purruapippirmakalet 


putaritdoge 


montado, sobre 
montando el puerco 6 esta sobre el puerco 


regresar 
cumbre, arriba, cima 

superior 

remolino 

quebrar 

épor donde? 

lloroso 

llorar 

espiritu malo, enfermedad, epidemia 
enfermo 

hora de canto de gallo, madrugada 
obscurecido 


neblina 

exclamacié6n diciendo mucho 

quieto, déjame, no me molestes 

poste que se encuentra en la mitad de la 
casa 


asta 

triste 

mas, superior 

menos 

avispa 

hermana del hermano, hembra 
cola 

rebosar liquido 


mas, usando el adjectivo comparativo 
mas bueno 

mas alto 

alma, espfritu, sombra 

morir 

muerto, muridé 

moriré-, rAs-, 4 

agravarse el enfermo, empeorarse 

lo mejor, bon{simamente 

espejo 

ceniza 

viento 

remolino, torbellino que sube como espiral 
cansado, fatigado 


saan 
saban 
sae 


saemutiki 


saila 

saka 6 sakmacheret 
sakapundol 

sakan 

sakki 

sakkie 

saku 

salu 

samukuak 

sanua 

span 

sa pi 
sapika 
sapi mali 
sapinima 
sapisaila 
sapiuala 
sapiikka 

sap lini 

sa pilesiki 

sapilet 

sa pkaalet 

sipkue 

sapul, sapur 
sa pur banae 

se 


annae kartaturtaket 


negSE 
se pe take uiluppi 
sedo 
senikua 
serkuuet 
seruet 
setogi 
sho 
sla 
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excremento 

barriga, vientre 

I. ayer, 2. reptil perteneciente a la especie 
de iguana 

anoche 

jefe, cabeza 

suegro 

suegra 

pluma 

red 

machucar 

saco 

alcatraz 

tagua 

mujer, esposa 

la leiia 

Arbol 

hoja 

raiz del 4rbol 
cogollo de raiz, la parte tierna 
pie del Arbol 

tronco del Arbol 
corteza del Arbol 
mojoso 

a la izquierda 

zurdo, zurda 

verde 

amar 

monte, bosque, selva 
montear 


a 


voy a la escuela 
debes venir a la isla 


tarde, llevo 

chico, pequefio 

pubertad 

edad 

noche (evening) 

candela, fuego 

sobrina, la hija del hermano 6 hermana 
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sianala 
sibuguat 
siga 

sige 
siirmake 
silel 

sika 
sikke 
sikui 
sikuikalu 
sikuikarba 
sile 

simu 
sina 
sinakalu 


soketkine 
solbali 
solérba 
somerba 
sorkiki 


suarra 


suchuikua 
suilel-le 
suirikua 
suitti 
sukal 
sikun 
sule 
suiile 
sulu 
sie 

susa 
sulup 
sunmake 
sunnasuli 


olla de barro 

blanco 

barba, pelo 

sentar, posar 

nadar 

una especie de palma 


barba 

cortar 

pajaro 

pajarero 

jaula 

una clase de canasta 

ombligo | 

cerdo, chancho, puerco 

pocilga 

1. aguardiente, 2. ha puesto 

hija que tiene la edad de 14 6 15 afios 
edificar, construir 

segun 

atrads 

agrio 

espeso, grueso 

al revés 

una flauta parecida a kamu, pero un poco 
m4s gruesa con un extremo cubierto con 
mutu (cera negra) y en medio de muta 
tiene pluma de ave ahueca de dos pulga- 
das de largo 

agudo 

liso 

limpio 

alto, largo 

azucar 

esquina, bahfa, golfo 

conejo pintado 

quizas 

mono en general 

coges, recibes 

cogié, cogi, recibi 

Aguila 

hablar 

sucio 
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surba cuarto 
susu el hermano de ella, hijo 
suua jobo 
suue arco iris 
T 
tabgala garza 
tada, tata 1. sol, 2. abuelo 
tadarkuena poniente 
tadkalesa eclipse del sol 
tadmaii rayos del sol 
tadnade tarde 
tad noali dikine ¢cuando est& saliendo el sol? 
tad pat nosa ya salié el sol 
taedi costumbre 
tambe, tampe hielo, frio 
tapa _ vibora 
tartarkuena todas las diferencias, cosas diferentes 
teale rio abajo 
teki as{ 
tekinokini as{ vino 
temai mar 
temalkaka playa del mar, costa 
ti agua 
ti kobe beber agua 
tigannat corriente 
tibalet embudo 
tige enterrar 
timor mosca grande 
timurakua 6 morpepakua perla 
tinnakua Seco 
tiponno balde 
tisla tijeras 
todo cuervo 
toga mucho, bastante, abundante 
toke adelante 
pe toke pasa adelante 
topere encorvado 
tuba bejuco, hilo 
tukala cuello 
tukkineyoge derramarse algo de por s{ 
tukkuena un pufiado de algo, cantidad que cabe en 


la mano 
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tukkuue 
tulat tale 
tule 

tuleserret 
tumarpa, tummat 
tunkusa 
tunnuurbe 
tunyar 
turpokua 
turtake 
turuiyet 
tutur 
tutukalu 
tutuneka 
tu tu tu 
tuua 


u 
ua 
uaka 
uakal 
uakamu 
uala 
ualikka 
ualikkanasa 
uaimadun 
uaipinnu 
uaisibuguat 
uaitara 
uakule 
uakupu 
uana 
uane 
uar 
uardkuakua 
uarmake 
uarragua 
uartada 
uartiki 
uaruiluppi 
uas 
udsauala 


esconderse 

cien, ciento 

hombre, gente 

anciano 

grande, enorme 

crecido 

amontonar 

nombre de la regién detrds del cuello 
cuarenta 

aprender 

escoba 

flor 

jardin, parque 

floresta 

para Hamar a las aves 
muslo 


U 
nido 
humo 
extranjero, forastero 
cara 
chimenea 
tronco 
cerca 
paso cerca 
guineo 
niarafion 
amarrillento 


. la mafiana 


por la mafiana 

flame 

organo genital del animal macho, pene 
aconsejar 

tabaco 

angosto, estrecho, ajustado 
1. tocar, 2. llegar, arribar 
mojado 

gordo 

huniedo 

grande, enorme, mayor 
techo, teja 

Arbol de madera fuerte 


uasi 
uatara 
uba 


udu 
udupi 
uedal 
uedi 
ueeba 
uega 
uékine 
tele 
ueleket 
uelesat 
ueltalitoge 
uémala 


uenegatoakadi 
uertarottoge 


uesal 
uésiki 
ueue 

ui 
uiekala 
uikoe 
uila 
uilesa 
uiloue 
uilupsae 
uiluppu 
uiluptake 


uimake 
uimaket 


uinnae 
uinni 
uinti 


uirsop 
uirsu 
uisi 
uiskan 
uiskusa 
uiskuue 
uisve 
uiste 
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estar tomando el sol, calentA4ndose 
la mafiana 
cufiado, marido de la hermana 


la tez de la fruta que se pudre, moho 


- mohoso, con moho 


saino 
calor, calentura 
caliente 


cara blanca (mono) 

ahf 

ola 

calentura, fiebre 

cosas cogidas como en guerra 
esta Ileno de gozo y contento 
esos, esas 

éde quién es esa casa? 

mostrar alegria o contento 
cuchara 

por aqui 

la pulga 

saliva 

perezoso, flojo 

silbar 

profundo 

sufrido 

dar mas los liquidos 

igualar 

la medida 

experimentar algo, probar algo 


sudar 
sudor 


mear, orinar, hacer agua 
la orina, el meado 
vejiga que contiene la orina 


golondrina 

una parte del rio que no tiene corriente 
sabe, conoce 

paisano, familia 

sabido 

conocer 

avisa 

no sé 
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uitehuli 
tka 
ukke 


ukumesdi 
ukurba 


ukunaibe 
ukuppi 
ukuptuku 
ukurba 
tikurmakale 
uk Grual(a) 
ukudkua 
iilai 

ulgo 

ilu 

uma 

uinni 
unpe 

upi 
urbode 
Urgandi 


urkakkor 
urri 
ursili 

nuhue urhue 
ursu 
irtup 
urua 
uruakukua 
urue 


uskuin 
usu 

tte 
utannur 


uuakarba 
uuan 


uurmaidi, uurmake 


uusoe 


ignorar 
cuero, pellejo, cdscara, corteza 
dar 


el que anda hambriento con gana de comer 
tiene hambre 

cascabel 

Ileno de arena, mezclado con arena 
lenguado 

hambre 

apuro, ligero de prisa 

palo balsa 

que no pesa mucho 

manzanillo 

tabla 

barco, caja, nave 

mono cotudo 6 colorado 

suficiente 

arrancar 

harina de maiz 

lanchita 


un pueblo de Carti (Rfo Cidra): significa 
lugar de muchos cayucos 

cayuco de los tules 

verdugo 


bravo 
est4 muy bravo 


canoa 

soga 

bijao 

celoso 

enojarse, encolerizarse, furioso 

ardilla 

conejo, machango 

hacer hoyo, ensartar, enhilar, agujerar 
troncos viejos de los Arboles que se encuen- 
tran por las playas 6 por las orillas de los 
rios 

naza 

cementerio 

murmurando de alguien 

avisar, decir 


yolapurua 
yokorkisige 
yoorukku 
yopirakua 
youe 
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Y 
sefiorita 
Have 
llagoso, 
silencioso, callado 
pequefio, menudo, poco, menor 
grande, enorme, mayor 
adentro, interior 
montafia, loma 
la cima de un monte 
al lado 
chancho de tropa 
seguir adentro, no quiere ir 


' que da olor 


tiene poco de olor 
meter adentro 
anguilla, moreno 
acostarse de espalda 
cerro 

desafiar, regatear 
igual, como 
verano 

viento del norte 
estar de rodillas 
mediod{a 

igual, exacto 
todavia 
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